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GENERAL INTRODUCTION 


As a result of two Wars that have devastated the world 
men and women everyAvhere feel a twofold need We need 
*a deeper understanding and appreciation of other peoples 
and theif civilizations, especially their*moral and spintual 
achievements And we need a new Vision of the Universe, 
a clearer insight into the fundamentals- of ethics and 
religion^ How ought men to behave^ How ougfit nations^ 
Does God exist'^ What is His Nature? How is He related 
to His creation? Especially, how can man approach Him? 

In other words, there is a general desire to know what the 
greatest minds, whether of East or West, have thought and 
said about the Truth of God and of the beings who (as 
most of them hoid) have sprung from Him, Iive by Him, 
and return to Him. 

It iS the objcct of this Series, which originated among a 
group of Oxford men and their fnends, to place the chief 
ethical and rehgious masterpieces of the world, both 
Chnstian and non-Chnstian, within easy reach of the 
intelligent reader who is not an expert—the under- 
graduate, the ex-Service man who is interested in the East, 
the Adult Student, the intelligent pubhc generally The 
Senes will contain books of three kinds. translations, 
reproductions of ethical and rehgious art, and Background 
Books showing the surroundings in which the literatur^ 
and art arose and dweloped These books overlap each 
other. Rehgious art, both in East and West, often iüustrates ; 
a religious text, and in suiteble cases th^ text and piotures^^ 
will be pnnted together to* complete# each other. The 
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Background Books will often consist largely of translations. 
'The volumes will be prepared by scholars of distinction, 
who will try to make them, not only scholarly, but intcl- 
^igible and enjoyable 

Their contents will also be very varied—ethical and 
social, biographical, devotional, philosophic and mystical, 
whether in poetry, in pictures or in prose. There is a great 
wealth of material. Gonfucius Lved in a time much like our 
own, when State was at war with State and the people 
suffenng and disillusioned; and the “Giassics’* he pre- 
served or inspired show the social virtues that may unite 
familie^j classes and States into one great family, in 
obedience to the Will of Heaven Asoka and Akbar (both 
of them great patrons of art) ruled a vast Empire on the 
principles of religious faith There are the mõral anecdotes 
and mõral maxims of the Jewish and Muslim writers of the 
Middle Ages There are the beautiful taies of courage, love 
and fidelity in the Indian and Persian epics. Shakespere’s 
plays show that he thouE^ht the true relation between man 
and man is love Here and there a võlume will illustrate the 
unethical or less ethical man and the difliculties that beset 
him 

Then there are the devotional and philosophic works. 
The hves and legends (legends often express religious truth 
with rlanty ana beauty) of the Buddha^ of the parents of 
Mary, of Francis of Assisi, and the exquisite sculptures 
and paintmgs thSÄ illustrate them. Indian and Chnstian 
religious musjc, and the words of prayer and praise which 
the musicintensifies There are the Prophets and Apocalyptic 
wnters, Zarathustrian and Hebrew, the Greek philosophers 
and the Chnstian thinkers—Greek, Latin, Medieval and 
Modern—whom they so deeply infiuenced There is too the 
Hindu, Buddhist and Chnstian teaching expressed in sueh 
great monuments as the Indian temples, Barabudur (the 
••Ghartres of Asia), and Ajanta^ Chartres itself and the 
Sistine Chapel 
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Finally there are the mystics of feeling, and the mystical 
pliilosophers In God-loving India the poets, musicians, 
sculptors and painters inspired by the spiritual worshig 
of Krishna and Rama, as well as the philosophic mystics 
from the Upanishads onward The two great Taoists, 
Lao-tze and Chuang-tze and the Sung mystical painters in 
Ghina, RümI and other Süfls in Islam, Plato and Plotinus, 
followed by “Dionysius,” Dante, Eckhart, Teresa and other 
great mystics and mystical painters in many Chnstian 
lan3s. 

Mankind i*? hungry, but the feast is there, though it is 
locke^ HP and hidden away. It Ts the aim of this Series to 
put it within reach, so that, like the heroes of Homer, we 
may stretch out our hands to the good checr laid before us. 

No doubt the great rehgions difFer in fundamental 
respects But they are not nearly so far from one another as 
they seem. We think they are further ofiT than they are 
largely because we so often misunderstand and misrepresent 
them Those whose own religion is dogmatic have often 
been as ready to learn from other teachings as those who 
are liberals in religion Above all there is an enormous 
amount of common ground in the great rehgions, concerning 
too the most fundamental matters There is frequent 
agreement on the Di vine Nature, God is the One, Self- 
Subsisting Reality, knowing Himself, and therefore loving 
and rejoicmg in Himself Nature and finite spirits are in 
some way subordmate kinds of Being, or nlerely appearances 
of the Divine, the One The Way of man’s approach or 
return to God is in essence the same, in Chnstian and in 
non-Ghnstian teaching It has three stages an ethical 
stage, then one of knowledge and love, leading to the 
mystical Union of the soul with God Each stage will bo 
illustrated in these voliSmes. 

Somethmg of all this may (it is hoped) be learnt from 
these books and pictures infthis Series ^ead and pondered 
with a desire to learn, they v^ill help men and women to 
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find “fullness of life,”. and peoplcs to Iive togethcr in 
greater understandjng and harmony. To-day the earth is 
beautiful, but men are disillusioned and afraid. But there 
tvill come a day, perhaps not a distant day, whcn there will 
be a Renaissance of man’s spirit when men will be innocent 
and happy anud the beauty of the world For their eyes 
will be opened to see that egoism and strife are folly, that 
the Universe is Spintual^ and that men are the sons of God. 

They shall not hurt nor destroy 
In all my holy mountam * 

For all the earth s^^ll be full of the knowledge of the 
Lord ^ 

As the waters cover the sea 
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preface 


When Professor R A. Nicholson died in August 
1^5) he left behind him the manuscript of “a book 
of translations illustratmg Süfldoctnne and expenence 
as dcpicted by the greatest of J^aniaq mystical poets, 
Jal#&*t-Dln RümI ” The main text of the book was 
complete, but the introduction was unfimshed It 
has fallen to me to see this work through the press, 
In discharging this proud obligation of piety to my 
teadicr and uearest friend I have redrafted into the 
present introduction most of the matenals he prepared, 
allowing myself no hberty of personal opimon except 
in the two concluding paragraphs 


A. J. ARBERRY 
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INTRODUCTION 


I 

Jalaluul- DiN Rümi, the greatest mystical poet of 
Persia, was born at Balkh in the northern Persian province 
in a.d. 1207 The city at that time flourished 
under the ruie of Muhammad, the great Shah of' Khwanzm, 
whose empire, as E G. Browiie descnbed it, “extended from 
the Ural Mountains to the Persian Gulf, and from the Indus 
almost to the Euphrates.” The family to which our poet 
belonged had been settled in Balkh for several generations; 
it was highly respected and, accordmg to his biographers, 
had produced a notable successjon of jurists and divmes. 
So far as can be ascertained, its history begins with his 
great-grandfather, who claimed descent from Arab stock, and 
from no less a person than Abü Bakr, the first Galiph of Islam* 
Although the Eastern biographies of Rümi, hke other 
lives of Persian saints, are to a large extent legendary, while 
his own Works characteristically contnbute virtually 
nothing in the shape of histoncal facts, we are fortunate in 
possessing some oid and relatively trustworthy sources of 
^Information ^ The following sketch, based on the chief 
matenals available, gives briefly the main circumstances of 
RümFs life and descnbes some of the events wHich were the 
source of his mystical enthusiasm and poetic inspiration 
In 1219, when Jalälu*l-Din was twelve years oid, hiÄ* 
father, Bahä’u’l-Din Walad, suddenly departed from Balkh 
with his family and journeyed westward. The motives 
» See Note, p 27 
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alleged fbr this migration, that it was the result either of 
divine inspiration or human intrigue, are surely fictitioue. 
Therc can be no doubt that Bahä’u’l-Din, like many 
' thousands of others, fled before the terrible Mongol hordes, 
which were sweeping through Khorasan and already 
approaching his native city. News of its devastation reached 
the cxiles on their way to Baghdad or on the next stage 
of their lõng journey from Baghdad to Mecca, when they 
travelled to Damascus and finally settled in Rum (Turkey), 

Their first home was at Zarandah, about forty nyles \ 
south-east of Koma, where Jalälu’l-Dm married; in i226t 
his eidest son Sultan Walad was born. Presently Bahä’u’l- 
Din transferred himself and his family to Konia,'«t 
tirhe the capital of the Western Seljuk empire, and he died 
there in 1230. He is said to have been an eminent theologTan, 
a great teacher and preacher, venerated by his pupils and 
highly esteemed by the reigning monarch, to whom he 
acted as a spiritual gmde. About this time Burhänu’l-Din 
Muhaqqiq of Tirmidh, a former pupil of Bahä’u’l-Din at 
Balkh, arrived in Konia Under his influence, it is said, 
Jalälu’l-Din, now in his twenty-fifth year, becam^ imbued 
with enthusiasm for the disciplme and doctrine of the 
§üfis—mcn and women who sought to umte themselves 
with God. During the ncxt decade he devoted himself to 
imitation of his ‘Pir and passed through all the stages of the 
mystical life until, on the death of Burhänu’l-Din in 1240, 
he in turn assumed the \nk of Shaykh and thus took the 
first, though probably unpremeditated, step towards 
fonrnng a fratermty of the disciples whom his ardent 
personality attracted in ever increasing numbers. 

The rcmainder of his life, as described by his son, falls 
into three pcriods, each oi which is märked by a mystical 
intiznacy of the closest kind with a “Perfect Man,’^ i e one 
df the sainti in whom Di vine attributes are mirrored, so 
that the lov«r;+seeing himself bv the light of God, realizes 
.that he and his Beloved are not two, but One. These 

18 



expcriences Iie at the very centre of Rümi’s theosophy sMid 
directly or indirectiy inspire all his poetry. In handling the 
versc narrative of a mystic^s son who was himsclf a mystic 
it is prudent to make ample allowance for the eletnent of * 
allegory; yet it would be rash to reject the whole story as 
pious fiction seeing that at the date when it was written 
many persons were living who could say whether it was, or 
was not, a recognizable picture of things which thcy 
themselves had witnessed. 

In I244 a wandering dervish, known to posterity by the 
naiffe' of Shamsu’l-Din of Tabnz, arrived at Konia. 
J[alä lu*l-Dm found in the stranger that perfect image 6f the 
TJivine Beloved which he had lõng been seeking He took ^ 
him away to his house, and for a year or two they remained 
inseparable Sultan Walad Iikens his father^s all-absorbing 
communion with this ‘^hidden saint” to the celebrated 
journey of Moses in company with Khadir (Koran, xviii, 
64-80), the Sage whom Süfis regard as the supreme 
hierophant and guide of travellers on the Way to God. 
vieanwhile the MauJawI (Mevlevi)^ disciples of RümI, 
ntirely cut off from their Master’s teaching and conversa- 
lon and bitterly resenting his continued devotion to 
Šhamsu’l-Din alone, assailed the mtruder with abuse and 
threäts of violence. At last Shamsu’l-Din fled to Damascus, 
but was brought back in triumph by Sultan Walad, whom 
Jalälu’l-Dln, deeply agitated by the loss of his bosom friend, 
had sent in search of him. ^ereupon the disciples 
“repented’’ and were forgiven. Soon, however, a renewed 
outburst of jealousy on their part caused Shamsu’l-Dln to 
take refuge in Damascus for the second time, and agam 
Sultan Walad was called upor td restore the situation. 
Finally, perhaps in 1247, the man of mystery vanished 
without leaving a trace bdiind. 

* The title for Rümrs follower*',JRümI was known among them as 
Maulänä (“Our Masler”). Mevlevi is the Turkishi pronunciation of 
iaiüawl 
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Sultan Walad vividly describes thc passionatc and 
uncontrollable emotion which ovcrwhclmcd his fathir at 
this üme. 

"‘Never for a moment did he cease from listemng to * 
music (samd^), and dancing; 

Never did he rest by day or night. 

He had been a mufti. he became a poet; 

He had been an ascetic. he became intoxicated by 
Love 

’Twas not the wine of the grape: the illumined spul 
dnnks only the wine of Light.” 

Here Sultan Walad alludes to the Diwän-i Shams-i abn^ 
(“Lyncs of SJiams of Tabnz”), an immense collection of 
mystical odes composed by Jalälu’l-Din m the name of 
Shamsu’l-Dm and dedicated to the memory of his alter ego. 
The first verse does not confirm, but may have suggested, 
the statement of some authorities that gnef for the loss of 
Shams-i Tabriz caused Jalälu’l-Din to institute the char- 
actenstic Mevlevi religious dance with its plaintive reed- 
flute accompamment 

The next episode {circa 1252-1261) in Jalälu’l-Din’s 
spiritual life is a fainter repetition of the last. For many 
years after the disappearance of Shamsu’l-Dln he de^oted 
himself to Sa'lähu’l-Dm Farldün Zarküb, who as his deputy 
{kkalifah) was charged with the duty of instructing the 
Mevlevi acojytes. They showed their resentment in no 
uncertain manner, and the nngleaders only gave in when 
they had been virtually excommunicated. 

On the death of Salähu’l-Dln (circa 1261) the poetas 
enthusiasm found a new and abundant source of inspiration 
in another disciple, Husämu’l-Dln Hasan ibn Muhammad 
^ibn yasan ibn Akhi Turk, whosks name he has mystically 
'Associated with his greatest work, the celebrated Matknawi 
(cpic poem) He calls the Mathnawl ‘‘the book of Husäm” 
and likens himself to a flute on the lips of Husämu^LDin, 
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põuring forth “tiie wailful mxisic that he madc.^* During 
the lest ten years of the poet’s lifc this last beloved followcr 
actcd as his khalifak^ and upon his death in 1273 succeeded 
him as Head of the Mevlevi Order, a dignity he held until 
1284, when Sultan Walad took his place. 

To this first-hand account of Rünu’s life given in verse 
by his son the later prose biographers add liule that can be 
considercd either important or trustworthy From AfläkI 
and others we hear that he was guide, philosopher and 
friend^ not only to the Seljuk minister Mu‘inu’l-Dm, the 
Parwänah (Governor) of Rum, but to his royal master, 
Sultän ‘Alä'u’l-Dln himself; in any case it would seem 
thu-t lx and the group of Süfis around him enjoyed influ- 
ential support and were in a position to defy attacks on 
their doctnne. The poet takes a high Ime with his orthodox 
critics He calls them “boobies” and ‘‘curs baying at the 
moon.” 

A Platonic type of mystical love had been cultivated by 
Süfis lõng before RümI declared that he and Shams-i 
. TabrJz were “two bodies with one soul ” In this union of 
. loving souls all distinctions vamsh * nothing remains but 
the essential Unity of Love, in which ‘dover” and '‘beloved” 
have merged their separate identities. In calling his lyncs 
the Diwän (Poems) of Shams-i Tabriz, RümI of course uses 
the name Shams as though Shams and himself had become 
identical and were the same person. Though to us Shams’s 
figure may appear unsubstantial, we need not accept the 
view put forward by some modern scholars that he is 
merely a persomfication of Jalälu’l-Dm’s poetic and 
mystical gemus—an Eastern equivalent for ‘‘the Muse.” 
Those who adopt that theory must logically extend it 
to indude Salä^u’l-Din and Husämu’l-Dm and can hardly 
avoid the imphcation tljat Sultän Walad created three 
imaginary characters to play the leading parts in his 
father^s life and in the foundation of the Mevlevi Order. 
Western students of the Diwän ayd the McAhnawi will recall 
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a celebratcd parallel that points the other way. Did nõt 
Dante transfigure the donna gentil who was the object of his 
romantic passion into Celestial Wisdom and glorify her 
under the name of Beatrice^ 


II 

Rümi^s literary output, as stupendous in magnitude as it 
is sublime in content, consists of the very large collection 
of mystical odes, perhaps as many as 2,500, which make «p 
the Diwän-i Sham^-i Tabriz^ the Mathnawi in six books of 
about 25,000 rhyming couplets, and the Rubä^^t or 
•quatrains, of which maybe about 1,600 are authentic." 
The forms in which he clothes his religious philosophy had 
been fashioned before him by two great Süfl poets, Sanä’i 
of Ghaznah and Faridu’l-Din ‘Attär of Nishapur Though 
he makes no secret of his debt to them both, his flight takes 
a wider range, his materials are ncher and more varied^ 
and his method of handling the subject is so onginal that it 
may justly be described as “a new style ” It is a style of 
great subtlety and complexity, hard to analyse; yet its 
general features are simple and cannot be doubted. In 
the Mathnawi^ where it is fully developed, it gives the reeder 
an exhilaratmg sense of largeness and freedom by its 
disregard for logical cohesion, defiance of conventions, boid 
use of the language of common life, and abundance of 
images drawn from homely things and incidents fanuliar 
to every one The poem resembles a trackless ocean there 
are no boundaries; no Imes of demarcation between the 
literal “husk” and the “kernel” of doctrine in which its inner 
sense is conveyed and copiously expounded. The effortless 
fusion of text and mterpretation shows how completely, 
in aesthetics as in every other domain, the philosophy of 
Rümi is inspired by the monistic idea. “The Mathnawi 
* [This sentencc has becn addqd to the author*s draft.—A. J A.] 
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he says, “is the shop for Unity {wahdat ); anything that you 
see there cxcept the One (Cxod) is an idoL” Ranging over 
the battleficld of existence, he finds all its conflicts and 
discords playing the parts assigned to them in the universal 
harmony which only mystics can realize. 

Süfl pantheism or monism involves the following 
propositions: 

[a) There is One Real Being, the Ultimate Ground of all 
existence This Reality inay be viewed either as God (the 
Divine Essence) or as the World (phenomena by which the 
hidden Essence is made manifest) 

{b) There is no creation in Time Divipe Self-mamfcsta- 
tion i3-a perpetual process. While the forms of the universe 
change and pass and are simultaneously renewed without • 
a moment’s intermission, in its essence it is co-eternal with 
God There never was a time when it did not exist as ^ 
whole in His Knowledge 

f^)_Godjs both Immarient^ in the sense that He appears 
under the aspect of limitation in all phenomenal forms, and 
TVanscendent, in the sense that He is the Absolute Reality 
above and beyond every appearance 

{d) The D ivine Essence is unknowable God makes His 
Natur^ known to us by iSlarhes and Ättributes which He has 
revealed in the Koran Though essentially identical, from 
our point of view the Divme Attnbutes are diverse and 
opposed to each other, and this differentiation constitutes 
the phenomenal world, without which we could not 
disiinguish good from evil and come to know the Absolute 
Good. In the sphere of Reality there is no such thing as evil. 

(e) According to the Holy Tradition, l^.^creat ed the 
creatures in order than I might be known,” the entire 
content of God’s Knowledge is objectified in the universe 
and pre-eminently in Man, The Divine Mind, which rules 
and ammates the cosmos as an Indwellmg Rational 
Principle (Logos), displays itself completely in the Perfect 
Man. The supreme type of the^ Perfect Man TTThe pre- 

23 



cxistcnt Reality or Spirit of Muhammad, whose “LighV* 
irradiates the lõng series of prophets begmning with Adam 
and, after them, the hierarchy of Muslim saints, who are 
Muhammad’s spiritual heirs. Whether prophet or saint, 
the Perfect Man has realized his Oneness with God. hejs 
the authŽfiHc Image and manifestatlon of God andlherefore 
tEe Enal cause of creation,,since only thfough him does God 
becõtne ftilty conscious of Himself 

These are some of t he th emes underlyingRümrs poetry. 
He is not their onginal author, they may be regarded as 
häving been gradually evolved by the lõng succession« of 
Süfi thinkers from the ninth century onwards, then gathered 
together and finally formul ated by the famous Andalusian 
mystic, Jbnu'l-‘Arabi (1^65-1^240]^ IbnuU-‘Arabi has every 
right to be called the father of Islamic pantheism. He 
devoted colossal powers of intellect and imagination to 
constructing a system which, though it laeks order and 
connexion, covers the whole ground in detail and perhaps, 
all things considered, is the most imposing monument of 
mystical speculation the world has ever seen. While it is 
evident that Rümi borrowed some part of his tcrminology 
and ideas from his elder contemporary, who himself 
travelled m Rum and lies buned in Damaseus, the amount 
of the debt has inevitably been exaggerated by later rom- 
mentators whose minds are filled with forms of thought ahen 
to the Mathnawl but famihar to readers of Ibnu’l-‘Arabl’s 
Fusüsu l-hikam (“Bezels of Wisdom”) and al-FutühätvüU 
Makkxyya (“Meccan Revelations”) The Andalusian always 
writes with a fixed philosophical purpose, which may be 
defined as the logical development of a single all-embracing 
coneept, and much of his thought expresses itself in a 
dialectic bristhng with technicahties Rünil has no sueh 
aim As E H Whinfield said, his mysticism is not “doe- 
trinaf’ in the Catholic sense but “expenmental.” He 
appeals to the heart more than to the head, scorns the logic 
of the schools, and nowhere does he embody in philosophical 
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language cvcn the elements of a system. The words used 
by Dantc in reference to the Divine Commedta would serve 
excellently as a description of the Mathnawi: ‘‘the poem 
belongs to the mõral or ethical branch of philosophy, its 
quahty is not speculative but practical, and its ultimate end 
is to lead into the State of felicity those now enduring the 
miserable life of man.” The Mathnawi for the most part 
shows Rümi as the perfect sgintual guide engaged in makinjg 
others pcrfect a nd_furnis hing no yice and adept alike with 
matter suitable to their needs. Assuming the general 
monistic theory to be \/ell known to his readers, he gives 
them a panoramic view of the Süli gnosis (direct mtuuion 
of God) and kindles their enthusiasm by depicting the 
rapture of those who “break through to the Oneness” and 
see all mystenes revealed ^ 

While the Mathnawi is generally instructional m character, 
though it also has entertainmg passages, as befits a book 
mtended for the enhghtenment of all sorts of disciples, the 
Diwän and, on a much smaller seale, the RubäHyät are 
personal and emotional in appeal Lyrics and quatrains 
alike have ever>w here the authentic ring of sfintual 
mspiration, while in image, style and language they often 
approximate very closely to the Mathnawi In some of these 
poenjs the mystic’s passion is so exuberant, his imagination 
so overflowmg, that we catch glimpses of the very madness 
of Divine expenence Yet the powerful intellect of Rümi 
the man never quite capitulates to the enthusiasm of Rümi 
the inystic, at the last moment there is a sudden drawing- 
baek, a conseiousness that certain matters are too seeret and 
too holy to be communicated in words It is not surprising 
to read that these poems, chanted (as many of them were 
doubtless composed) in the spintual scance of the Mevlevis, 
roused the hearers to an aljnost uncontrollable fervour. 

In Rümi the Persian mystical genius found its supreme 
expression. Viewing the vast landseape of Süfi poetry, we 
' Here Professor Nichoison’s notes ^d. 
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see him standing out as a sublime mountain-peak; the many 
othcr poets before and after him are but foot-hills in cx)m- 
parison. The influence of his example, his thought and his 
‘ language is powerfully felt through all the succeeding 
centuries; every SGfi after him capable of reading Persian 
has acknowledged his unchallenged leadership. To the 
West, now slowly realizing the magnitude of his genius, 
thanks in greatest measure to the work of that fine scholar 
whose last writings are contained in these pages, he is fully 
able to prove a source of inspiration and dehght not 
surpassed by any other poet in the world’s literature. 
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APPENDIX 


NOTE 

Mpsi interesting of the biographical materials on RümI 
is the Ibtidä-nämah (‘*Book of Beginning’^) a lõng narrative 
poem composed by Rümfs son Sultan Walad; valuable 
Information is also contazned m the ManäqtbuH-änjin 
(“Virtues of the Gnostics”) of Afläkl^ disciple of the poet’s 
grandson Chelebi ‘Ärif, which C Huart translated as Les 
Saints des dervtches tourneurs (Pans, 1918-22). In addition 
we have a number of books, like the Fihi mä fihi (“In it 
what is In it”) (published at Teheran and Azamgarh in 
1928) and the Maqälät -7 Shams~i Tabriz (“Discourses of 
Shams-i Tabriz”) (stiil unedited), which, though shedding 
little light upon the hfe, go far to illuminate the ideas and 
doctrines of the poet 

In modern times the Persian scholar Badi‘u’l-Zamän 
Furüzänfarr has written a valuable cntical study of Rüml’s 
life [Sharh-i häUi Maulänä (“Biography of our Master”), 
Teheran 1932], and the learned Dr. H. Ritter has con- 
trib.ued a bio-bibhographical review of the whole subject 
(in Der Islam^ 1940, ^ 94 ^) which is as masterly as it is 
indispensable to any interested in this field of research. 
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PRELUDE 


Deep in our hearts the Light of Heaven is shining 
Upon a soundless Sea without a shore 
Oh, happy they who found it in resigning 
The images of all that men adore 

Blind eyes, to dote on shadows of things fair 
Only at last to c urse their fatal lure, 

Like Harut and Marut, that Angel-pair 

Who deemed themselves the purest of the pure, 

Our ignorance and self-will and vicious pride 
Destroy the harmony of part and whole 
In vain we seek with lusts unmortified 
A Vision of the One Bternal Souh 

Love, Love alone can kill what seemed so dead, 
The frozen snake^ of passion Love alone, 

By tearful praY^_anLd fiery longing fed, - 

Reveals a knowledge schools have never known. 


' This is not a translation—it has no original text behmd it I wrote 
to please myself, but seeing that jt brings togethcr some of Rüini’s 
charactenstic ideas m a simple and compendjous form, I think it may 
well serve as an overture to the present work 

* The “frozen snake,” or dragon, whirh symbolizes the carnal soul, 
is never so dangcrous as when it pretends to have been utterly subdued 
and crushed In the Mathnawl Rümi relates how a hunter di seo vered 
this mon&trous ereature half buned in snow To all appearance vt had 
been killed by the intense irost«He conveyed it to Baghdad, opened a 
public show, and announced that on payment of a small fee it niight 
be viewed by any one whose cunosity it excited Speetators came in 
crowds, but now the season had changed Reviving under the fierce 
hcat of a Mesopotamian summer, the dragon bcg^ to uncoil The 
cnsuing havoe and slaughter were ternbJb to see 
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Gk)d’s lovcrs learn from Him the sccret ways 
Of ProvidcncCj the universal plan. 

Living in Him, they ever sing His praise 

Who made the myriad worlds of Time for Man, 

Evil they knew not, for in Him there’s none ; 

Yet without evil how should good be seen? 

Love answers • “Feel with me, with me be one; 
Where I am, naught stands up to come between.” 

.There are degrees of Heavenly Light in souls * 
Prophets and Saints have shown the Path they 
trod, 

Its startihg points and stages, halts and goals, 

All leading to the single end in God. 

Love will not let his faithful servants tire, 

Immortal Beauty draws them on and on 
From glory unto glory, drawing nigh^r 
At each remove and loving to be drawn* 

When Truth shines out words fail and nothing teil; 
Now hear the Voice withm your hearts. Farewell. 
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THE SONG OF THE REED^ 


Hearken to this Reed forl^n, 
Breathing, even sincc ’twas torn 
From its rushy hed, a strain 
Of impassjoned Jove and pain. 

“The secret of my song, though near, 
None can see and none can hear 
Oh, for a friend to know the sign^. 
And mingle all his soul with mine! 

’Tis the flame of Love that fired me, 
’Tis the wine of Love inspired me 
Wouldst thou learn how lovers bleed, 
Hearken, hearken to the Reed!” 


* Math I, I The opening Imes of the poem stnke a keynote that 
reeurs insistently thioughout The Persiari rced-flute {nay) has always 
bee?r associated with the rehgmus serviccs of the Maulawi Order, m 
which music and daiicmg are prominent features RümI uses it as a 
Symbol for the soul eniptied of seif and filled with the Divine spirit This 
blessed «ouI, dunng its life on earth, remembers the unior with God 
which *t enjoyed in eternity and longs ardently for deliverance from the 
World where it is a stranger and exile 

* i € a soul of Its own kmd Only the mystic understands the myStic 
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II 


REMEMBERED MUSIC- 

’Tis said, the pipe and lute that charm our 
ears 

Derive their melody from rolling spheres;* 
But Faith^ o’erpassing speculation’s bound, 
Can see what sweetens every jangled sound .3 

We, who are parts of Adam, heard with him 
The song of angels and of seraphim. 

Our memory, though dull and sad, retains 
Some echo stiil of those unearthly strains. 

Oh, music is the meat of all who love, 

Music uplifts the soul to realms above 
The ashes glow, the latent fires increase: 

We listen and are fed with joy and peace 


» Matk IV, 733 

» The well-known theory of Pythagoras is almost a commonplace in 
Moslem philosophy and poctry Accordmg to the Pure Brethren {Ikk~ 
wänu H-^afä) of Basra, “since the celestial spheres revolve and the planets 
and stars are moved, it IbHows that they must have musical no^ and 
expressions with whjch God is glorified, delighting the souls of the 
angels, just as in the corporeal world our souls listen wuh delight to 
mciodies and obtain relief from care and sorrow And inasmuch as these 
melodies are but echoes of heavenly music, they recall to us the spacious 
gardens of Paradise and the pleasures enjoyed by the souls dwelUng 
there, and then our souls lõng to fly up thither and rejoin their mates ” 
J §3ifis associate the spintual influence of music with the pre-existence 
of Ae soul. While Ustening, they hcar again the Voice of God to which 
idl hÜÖian souls responded in eternity (Qur^än VII, 171) and the 
a&thems of the Heavenly Host. 
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III 


LOVE IN ABSENCE* 

How should not I mourn, hke night, without His day and 
the favour of His day-illuming countenance? 

His unsweetness is sweet to my soul. may my soul be 
sacrificed to the Beloved who grieves my heart! 

I am in love with gnef and pam for the sake of pleasing 
my peerle^s King. 

Teäri shed for His sake are pearls, though people think 
they are tears. 

I complam of the Soul of my soul, but in truth I am not 
complaining: I am oniy telling.^ 

My heart says it is tormented by Him, and I have lõng 
been laughing at its poor pretence. 3 

Do me right, O Glory of the nghteous, O Thou Who art 
the dais, and I the threshold of Thy door! 

Where are threshold and dais in reality”^ Where the 
Beloved is, where are ‘‘we” and “P’? 

O Thou Whose soul is free from “we’' and '‘P’, O Thou 
Whn art the essence of the spint in men and women, 

When men and women become one, Thou art that One; 
when the units are wiped out, lo, Thou art that Unity,4 


* Math I, 1776 

* While self-conscious lovers complam of separation from the beloved 
one and reproaeh her for her cruelty, the mystic’s complaint (shikäjyat) 
is really no more than the taie (Htkäyat) of his infinite longing for God— 
a taie which God mspires him to teil 

3 te “I know that my anguishTis a token of God*s Lovmg-kindness.” 

* All phenomena are individuahzed modes of Real Being, when 
stnpped of their individuality, they become one with each other and 
with Real Being. Hence God reveatls Himself in everj union of loving 
souls. 


Rümi 
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Thou didst contrive this “T’ and “wc** in order to play 
the game of worship with Thyself ,5 * 

That all “Ps” and “thou’s” might become one soul and at 
last be submerged in the Beloved. 


5 Essentially God is both the Object of worship and the worshippcr. 
The illusion of individuality—‘*1’* and “we”—anses from the interpiay 
of two opposite aspects, essence and form, under which the One Reality 
may be regarded. 
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IV 


“THE MARRIAGE OF TRUE MINDS”» 

Happ Y the moment when we are seated in the palacc, thou 
and I, 

With two forms and with two figures but with one soul, 
thou and I 

The colours of the grove and the voices of the birds^will 
bestow immortality 

At the time when we shall come into the garden, thou 
and I. 

The stars of Heaven will come to gaze upon us 

We shall show them the moon herself, thou and I 

Thou and mdividuals no more, shall be mingled in 
ecstasy, 

Joyful aud secure from foolish babble, thou and I 

All the bright-plumed birds of Heaven will devour their 
hearts with envy 

In the place where we shall laugh in such a fashion, thou 
and I. 

This is the greatest wonder, that thou and sitting here 
in the same nook, 

Are at this moment both in Träq and Khoräsän, thou 
and I 


> Diwän^ S P , XXXVIII A descnption of mystical union, m which 
the antithesis of “lover” and “bcloved” is resolved by their transmuta- 
tion into the Umversal Essence ^f I-ove 
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“A SLEEP AND A FORGETTING*’^ 


One who has lived many years in a city, so soon as he 
goes to sleep, 

Behoids another city full of good and evil, and his Own 
city vanishes from his mind 

He does not say to himself, “This is a new city: I am a 
stranger here”; 

Nay, he thinks he has always hved in this city and was 
born and bred in it. 

What wonder, then, if the soul does not remember her 
ancient abode and birth-place, 

Since she is wrapt in the slumber of this world, like a star 
covered by clouds^— 

Especially as she has trodden so many eides and the dust 
that her idsica? i? not yet s^^ept * 


> Maik IV, 3628. 

* See No CXVIII The “cities** are the planes of being or phas^s of 
experience traversed by the <;oul m itsjourneys/rom and io God, t 6 jts 
deseent from the real to the phenomenal world and its subsequent 
return from plurality to Unity 
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THE GRIEF OF THE DEAD' 

The Prince of mankind (Mohammed) said truly that no 
one who has passed away from this world 
Feels sorrow and regret for häving died, nay, but he feels 
a hundred regrets for häving missed the opportunity, 
Saying to himself, “Why did 1 not make death my object— 
death which is the store-house of all fortunes and riches,^ 
And why, through seemg double, did I fasten my lifelong 
gaze upon those phantoms that vanished at the fated 
hour^’’ 

The gnef of the dead is not on account of death; it is 
because they dwelt oii the phenomenal forms of existence 
And never perceived that all this foam is moved and fed 
by the Sea .3 

When the Sea has east the foam-flakes on the shore, go to 
the graveyard and behold them! 

Say to them, “Where is your swirling onrush now^” and 
hear them answer mutely, “Ask this question of the Sea, 
not of us ” 

How should the foam fly without the wave^ *How should 
the dust rise to the zenith without the wind^ 

Since you have seen the dust, see the Wind; since you have 
seen the foam, see the Oeean of Creative Energy. 

Come, see it, for insight is the only thmg in you that avails: 


* Math VI, 1450 Cf No XXViI. 

* Here “death” signifies “dying to seif” {fana) Gf the Prophet*» 
saymg, “Die before ye die ” 

3 God is the only real Agent All movement and l^e in the Univcfse 
proeeeds from Him. 
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the rest of you is a piece of fat and flesh, a woof and warp 
(of boncs and sinews). ^ 

Dissolve your whole body into Vision: become seeing, 
seeing, seeing! 

One sight discerns but a yard or two of the road; another 
surveys the temporal and spiritual worlds and beholds 
the Face of their King. 
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VII 


THE UNREGENERATE' 

If any one were to say to the embryo in the womb, “Out- 
side is a world well-ordered, 

A pleasant earth, broad and lõng, wherein are a thousand 
delights and many things to eat; 

Mountains and seas and plains, fragrant orchards, gardens 
and sown fields, 

A sky very lofty and full of light, sunshine and moonbeams 
and innumerable stars, 

Its wonders are beyond descnption* why dost thou stay, 
drinking blood, in this dnngeon of filth and pain?”— 

The embryo, being what it is, would turn away in utter 
disbehef, for the blind have no imagination. 

So, in this world, whcn the saints teil of a world without 
seent and hue, 

None of the vulgar hearkens to them sensual desire is a 
barrier huge and stout— 

Even as the embryo’s craving for the blood that nourishes 
it lÄ its low abodes 

Debarred it from the pereeption of the external world, 
since it knows no food but blood. 


* Math III, 53 The analogy of childbirth and weaning to spiritual 
regcneration is dcveloped in many passages of the Matkmim 
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THE BURDEN OF EXISTENCE 


From Thee first came this ebb and flow from within me; 

else, O Glorious One, my sea was stiil 
NoWj from the same source whence Thou broughtest this 
trouble on me, graciously send me comfort! 

O Thou Whose affliction makes men weak as women, show 
"me ttie õne path, do not let me follow ten! 

I am hke a jaded camel the saddle of free-will has sorely 
bruised my back 

With its heavy panniers sagging from this side to that 
in turn 

Let the ilbbalanced load drop from me, so that I may 
browse in the Meadow of Thy Bounty, 

Hundreds of thousands of years I was flying to and fro 
involuntanly, hke a mõte in the air. 

If I have forgotten that time and State, yet the migration 
in sleep recalls it to my memory 
At night I escape from this four-branched cross into the 
spacious pastures of the spint.^ 

From the nurse, Sleep, I suck the milk of those bygone 
days of mine, O Lord 

All mortals are fleeing from their free-will and self-existence 
to their unconscious selves. 

They iay upon themselves the opprobnum of wine and 
minstrelsy in order that for awhile they may be delivered 
from self-consciousness. 

All know that this existence is a snare, that will and thought 
and memory are a hell. ' 

> mth. VI, 210 ' 

* SeeNo. XIII.* *This four-branched cross’* alludes to the four clements 
which compose the prison-hou^e where the fallen soul is crucihed. 
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THE SPIRIT OF THE SAINTS^ 


The RE is a Water that flows down from Heaven 
To cleanse the world of sin by grace Divinc. 

At last, its whole stock spent, its virtue gone, 

Dark with pollution not its own, it speeds 
Back to the Fountain of all purities; 

Whence, freshly bathed, earthward it sweeps agaiil» 
Trailing a robc of glory bnght and pure. 

This Water is the Spint of the Saints, 

Which ever sheds. until itself is beggared, 

God’s balm on the sick soul; and then retums 
To Him who made the purest hght of Heaven. 


* Math V, 200 Through absorption [istighräq) m the Creatof of 
spintual energy the samts are revived and strengthened for thcir task 
“of pure ablution round earth’s human s}iores ” 




THE CHILDREN OF LIGHT* 


Beyond the stars are Stars in which there is no combust 
nor sinister aspect,* 

Stars moving in other Heavens, not the seven heavens 
known to all, 

Stars immanent in the radiance of the Light of God, 
neither joined to each other nor separate 3 

Whoso hath his fortune from these Stars, his soul drives 
off and consumes the unbelievers, 4 

God sprinkled His Light over all spirits, but only the blest 
held up their skirts to receive it ; 

And, häving gained that largesse of light, they turned their 
faces away from all but God 5 

That which is of the sea is going to the sea: it is going to 
the place whence it came— 

From the mountam the swift-rushing torrent, and from our 
body the soul whose motion is inspired by love.^ 


> Matk I, 7^4 

* “Combusr’ (thtiräq), an astronomical term for the conjunction of 
one of the five planets (Venus, Mercury, Mars, Jupiter and Saturn) 
with the sun in the same degree of the Zodiac 

3 While dispositions in the physical world are said to be influenced 
by the planets, the fortune of the elect comes from spintual luminaries 
shining e temal ly in the heaven of the Di vine Esscnce These “Stars” 
are the Names and Attnbutes of God which determine every phase of 
the mystic’s life. In so far as they are diverse in their effeets they are not 
inseparable; but from a highcr point of view they inhere in the Un¬ 
di ffcrentiated Esscnce and are identical with It and with each other 

4 The radiant souls of the elect consume infidelity m the same way 
as shooting stars burn the deviis pelted with them {Qur'än LXVH, s). 

5 According to the Hadith “God ereated the ereatures in darkness, 
then He sprinkled some of His Light upon them Those whom it reaehed 
took the right path, while those whom it missed went astray ” 

* Every “part”^ seeks its “whole” the “Funkelein der Secle” is 
unpelled by love towards the l^mvcrsal Light whence it sprang. 
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LOVE, THE HIEROPHANT* 


’Tis hcart-ache lays the lover’s passion bare: 

No sickness with heart-sickness may compare 
Love is a malady apart, the sign 
And astrolabe of mystenes Divine.* 
u Whether of heavenly mould or earthly east, 

[j Love stiil doth lead us Yonder at the last 3 
kReasoiVje^jaining Love^^ can naught but flounde^" 
\|jike ass in mire ^ Leve is Loveks own expbunder. 
Does not the sun himself the sun declafe^^i 
Behold him! All the proof thou seek’st is there. 


» “Man is God’s asti^abe, and just as by means of an astrolabe 
astronomer discovers the conditions of the celestial spheres and obs^^v^ 
the motions and mfluences of the stars, so when Man has received 
God the gift of self-knowledge, he continually beholds the mamfesta^^®^ 
oi the Divjne Beauty, whirh is wjthout attnbutes and beyond desi^*'*P* 
tion, hy means of the astrolabe of his existence, which is a Divine 
wherein that Beauty never ceases to be displayed “ (Fthi/näfiht, 13) 

3 So Emerson “Beholding m many souls the traits of the 
beauty, and separating m each soul that which is divine from the 
which u has contraeted in the world, the lover aseends to the 
beauty^ to the love and knowledge of the Divinity by steps on 
ladder of ereated souls. “ 

4 Aftäb ämad dalil-t äftäb^ a famous and oft-repeated analogy. 
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XII 


THE LOVE OF WOMAN' 


If you ruie your wife outwardly, yet inwardly you are 
ruled by her whom you desire, 

This is characteristic of Man: in other ammals love is 
lacking, and that shows their inferiority. * 

The Prophet said that woman prevails over the wise, while 
ignorant men prevail over her; for in them the fierceness 
of the animal is immanent. 

Love and tenderness are human qualities, anger and lust 
are animal qualities. 

Woman is a ray of God; she is not the earthly beloved, 
She is Creative. you might say she is not created .3 


l 


> Math. I, 2431 

* Although ammals relatively to Man are deficient in love, they 
“know what love is” and “he that is blind to love is inferior to a dog” 
{Math V, 2008) 

3 Sweepmg asidc the veil of form, the poet beholds in woman the 
eternal Beauty, the inspirer and objeet of all love, and regards her, in 
her esscntial ilature, as the medium through which that Beauty reveals 
itself and excrcises Creative activity Ibnu’l-‘Arabi went so far as to say 
that the most perfeet Vision of God is enjoyed by those who contemplatc 
Hun in woman. 
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XIII 


DIVINE BEAUTY^ 

Kinos lick the carth whcreof thc fair are made, 
For God hath mingled in the dusty earth 
A draught of Beauty from His choicest cup. 

’Tis thaty fond lovcr—not these lips of clay— 
Thou art kissing with a hundred ecstasies, 
Think, then, what must it be when undefiled! 


' Maik, V, 372 
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‘‘I TURN TOWARD THEE”^ 


O Thou Who art my souPs comfort in the season of sor^ow, 
O Thou Who art my spirit’s treasure in the bitterne^s of 
death! 

That which the imagmation hath not conceived, that 
which the understanding hath not seen, 

Visiteth my soul from Thee; hence m worship I turn 
toward Thee. 

By Thy Grace I keep fixed on eternity my amorous ga^e, 
Except, O King, the pomps that pensh lead me astray. 
The favour of him who brings giad tidmgs of Thee, 

Even without Thy summons, is sweeter in mme ear than 
songs. 

If the never-ceasing Bounty should offer kingdoms, 

J/ JJjdde.u Tjejaiuire ühojjild üet beihre jcoe aU JJiat 
I would bow down with my soul, I would lay my face in 
the dust, 

I would cry, “Of all these the love of such an One for n^e 


» Dtwän, SPf VI, 



'^HE TRUTH WITHIN US' 

’Twas a fair orchard» fuil of trees and fruit 
And vines and greenery. A Süfi there 
Sat with cyes closed, his head upon his knee, 
Sünk deep in meditation mystical. 

“Why/’ asked another, “dost thou not behold 
These Signs of God the Merciful displayed 
Around thee, which He bids us contemplate?” 
“The signs,” he answered, ‘T behold within; 
Without is naught but symbols of the Signs.” 

What is all beauty m the world^ The image, 
Lite q^uivering; bqughs reflected in a stream, 
Of that etemal Orchard which abides 
Unwithered in the hearts of Perfect Men. 


» Math IV, 1358 An carly parallel occurs in the legend of Räbj‘ah 
al-‘Adawiyyah One day in spnng-time she entered her house and 
bowed her head “Come out,” said the woman-servant, “and behold 

what Ck)d hath made ” Räbi‘ah answered, “Come jn and behold the 

- ' * 
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y MYSTICS KNOW 


SiNGE Wisdom is the true belicver’s stray camel,* he 
knows it with certainty, from whomsoevcr he may have 
heard of it, 

And when he finds himself face to facc with it, how should 
there be doubt? How can he mistake? 

If you teil a thirsty man—“Herc is a cup of water: drink!”— 

Will he reply?—“This is mere assertion: let me alone, O 
liar, go away.” 

Or suppose a mother cries to her babe, “Come, I am mother: 
h^k my child!”— 

Will it say?—“Prove this to me, so that I may take comfort 
in thy milk.” 

When in the heart of a people there is spiritual perception, 
the face and voicc of the prophet are as an evidentiary 
miracle, 

When the prophet utters a cry from without, the soul of 
the people falls to worship within, 

Because never in the world will the souFs ear have heard 
a cry of the same kind as his. 

That wondrous voice is heard by the soul in exile—the voice 
of God calhng, “Lo, I am 


* Matk* II, 3591, a passage illustrating the Platomc doctnne of 
anamnesis and the self-cvidcnce of truth revealed in mystical 
experience 

» A saymg ascnbcd to ‘AU The' Faithful seek the knowledge of 
God whicdi they possessed in past etcrnity and recognize it immediately 
when found. 

3 Qur'än II, 182. 




XVII 


'^ASLEEP TO THE WORLD- 

Every night Thou dost free our spirits from the body’s 
snare and erase all impressions on the tablcts (ofmemory), 

Our spirits are set free every night from this cage, they are 
done with audience and talk and taie, 

At ni ght prisoners forget their prison, at night governors 
forget their power. 

There is no sorrow, no thought of gain or loss, no idea of 
this person or that person. 

Such is the State of the niystic, even when he is not asleep. 
God* sliith, ^‘(Tkou woüldst deem them awake) whilst they 
slepC^ 

He is asleep, day and night, to the affairs of this world, like 
a pcn in the händ of the Lord, 3 

God hath shown forth some part of his State, inasmuch as 
the vulgar too are carried away by sleep * 

Their «spirits gone into the Wilderness that is beyond words, 
Their souls and bodies at rest. 

Till with a whistle Thou callest them back to the snare, 
bnngtiät them all again to justice and judgement 4 


» Matk, I, 38d. 

^ Au allusion to the legend of the Seven Sleepers of Ephcsus related 
in Qur'än XVIII, 8-25 

3 Cf the Tradition that “the tripe believer is betwecn the two fingers 
of God the Merciful ” Accordi ng as God reveals Himself in the aspect of 
Majcsty (wrath and terror) or Beauty (mercy and love) the niystic*s 
heart contracts with grief or expands with joy. 

4 i e to their self-conscious life in the present world J which is a court 

of Divine jusücc where mankind are on tjial • 


/fämi 
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At daybrcak, like Isräfil (Seraphiel), Hc bids thcm murn 
from Yondcr to the world of form :5 
The disembodied spirits He confines anew and causes each 
body to be laden (with its good and evil works). 


5 This action of God rescmbles ihat of the Archangcl Isräfil, whose 
trumpet-blast at the Resurrection will give the signal for the spints of 
the dead to rejoin their bodies. 
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XVIII 


THE FAITHFUL ARE ONE SOUL^ 

The Faithful are many, but their Faith is one; their bodies 
are numerous, but their soul is one. 

Besides the understanding and soul which is in the ox and ’ 
the ass, Man has another mtelligence and soul. 

Again, in the owner of the Divine breath, there is a soul 
other than the human soul.* 

The animal soul does not possess oneness do not ^eek 
oneness from that airy spint. 

If its owner eat bread, his neighbour is not hiied; if he bear 
a load, his neighbour does not become laden; 

Nay, but he rejoices at his neighbour’s death and di^s of 
envy when he sees his neighbour prosperous. 

The souls of wolves and dog'* are separate; the souls oi the 
\jiims art; 

I speak nominally of their souls in the plural, for that 
Soul is a hundred in relation to the body, 

Just as the single light of the sun m heaven is a hundred m 
relation to the house-courts on which it shines; 

But when you remove the walls, all these scattered lights 
are one and the same. 

When ihe bodily houses have no foundation remainmg> the 
Faithful remain one soul 


’ Mat^ IV, 408 When Rünii speaks of the Faithful,” he gen^rally 
means inspired men, who alone^have the real faith that spnngs from 
immediate expenence of the Di vine 

* The three souls mentioned hcre are known m Söff psychold&V 
(a) the anunal or sensual, (d) the inteUigential (discursive reason) > ^rid 
(<;) the transccndental (Umversal Reason), which*displays its^lf in 
prophets and saints. 
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THE LADDER TO HEAVEN 


The worldly sense is the ladder to this world; the religious 
sense is the ladder to Heaven. 

Seek the well-being of that sense from the physician; beg 
the well-being of this sense from the man beloved of 
God.i 

The spiritual way ruins the body and, häving ruined it, 
restores it to prosperity 

Ruined the house for the sake of the golden treasure, and 
with that same treasure builds it better than before;3 

Cut off the water and cleansed the river-bed, then caused 
drinking-water to flow in it;4 

Cleft the skin and drew out the barb, then made fresh skin 
grow over the wound; 

Razed the fortress and took it from the infidel, then reared 
thereon a hundred towers and ramparts.5 

Sometimes the action of God appears like this, sometimes 
the conträry. (true) religion is nothing but bewilder- 
ment. 


* Matk I, 303 

» i e the saintly healer of souls. 

3 The spiritual essence of Man is buned in his earthly nature, as a 
treasure beneath the floor of a house 

4 Purification of the heart cannot begin till the “water’* of lust, 
passion, and all sensuous ideas has bev^n cut off 

5 Ghazäli hkens the body to a fortress m which God has placed the 

spirit or rational soul with orders to defend it against the “infidel,*’ t,e 
the carnal soul When it is occupied by cvil passions, the spint must 
dcstroy it, expel the invaders, and then rcbuild it and make it impreg- 
nable. , 



(I* mean) not one bewildered in such wise that his back is 
tumcd on Him; nay, but one bewildered and drowned 
and drunken with the Beloved.^ 

His face is set towards (devoted to) the Beloved, while the 
other’s face is just his own. 

Look lõng on the face of everyone, watch attentively; it 
may be that by doing service (to Süfis) you will come 
to know the face (of the Saint). 

Since many a devil hath the face of Adam, you should not 
put a händ in every händ; 

For as the fowler whistles to decoy a bird he is bent on ^ 
catching, 

Which hears the note of its mate and comes down from the 
air and finds itself entrapped, 

So does a vile man steal the language of dervishes to fas- 
cinate and deceive one who is simple 

The work of holy men is as light and heat, the work of the 
ungodly is tnckery and shamelessness 


® The discursive reason, contemplating apparently irreconciIabJe 
forms of Divme aeti on, is bewildered But the bewilderment (hayrat) of 
mystics dazzled by nearness to the Light of God must not be confused 
with that of rehgious hypocntes who have lust their way in a maze of 
ignorance and error 
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THE TRUE SÜFI^ 


What makes the Süfi'^^ Purity of heart; 

Not the patched mantle and fh^^lusf peiVerse 
Of those vile earth-bound men who steal his name. 
He in all dregs discerns the essence pure. 

In hardship ease, in tribulation joy, 

The phantom sentries, who with batons drawn 
Guard Beauty’s palace-gate and curtained bower, 
Give way before him, unafraid he passes, 

And showing the King’s arrow, enters in. ^ 


* Math V, 358 

* An arrow inscribed with the king’s« name was handed to a sur- 
rendenng enemy in tokcn that his safety was guaranteed Sa‘di alludes 
to this custom in the verse 

“Either thou wilt shoot a dcadly arrow at my woundcd heart 
And take my lifc, or thou wilt give me the arrow of indemnity 
amän) ” 
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NOTHING VENTURE NOTHING WIN^ 


When board a ship, you inajce tJaat 

venture on trust, 

For you know not whether you will be drowned or come 
safe to land. 

If you say, “I will not embark till I am certain of my fate,” 
then you will do no trade ihe secret of these two des- 
tinies is never disclosed 

The faint-hearted merchant neither gams nor loses; nay 
he loses * one must take fire in order to get light 

Since all affairs turn upon hope, surely Faith is the best 
object of hope, for thereby you win salvation 


* Matk III, 3083 Though God has decreed in eternity that somc 
souls are savcd and others lost, He commands the prophets to preach 
His Word to all alike {Qur'än V, 71). Obey it and trust in Him Even 
worldly success cannot be achieved without runmng risks 
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XXII 


THE MAN WHO LOOKED BACK ON 
HIS WAY TO HELLI 

The guardian angels, who used to walk unseen before and 
behind him, have now become visible like policemen. 

They drag him along, prodding him with goads and crying, 
“Begone, O dog» to thy kennel*” 

He looks back towards the Holy Presence: his tears fail 
like autumn rain. A mere hope—what has he but 
that? 

Then from God in the realm of Light comes the command— 
“Say ye to him ‘O ne’er-do-well destitute of merit, 

Thou hast seen the black scroll of thy misdeeds. What dost 
thou expect^ Why art thou tarrying in vain^’ ” 

He answers • ‘Tord, Thou knowest I am a hundred hundred 
times worse than Thou hast declared, 

But beyond my exertion and action, beyond good and evil 
and faith and mfidelity, 

Beyond living nghteously or behaving disobediently— 
I had a great hope of Thy Loving-kindness. 

I turn again to that pure Grace, I am not regarding my 
own Works. 

Thou gavest me my being as a robe of honour: I have 
always relied on that munificence.” 


* Math V, 1815 The passage to which these verses belong is founded 
on the following tradition “When God has fimshed judging mankind 
on the Day of Resurrection, two men will remain and the order will be 
given that both are for Hell Then on the way thither onc of them will 
turn his face to God, and the Alnughty will order him to be brought 
back and will ask him why he turned round, and he will answer, T was 
hoping Thou woi|ldst let me enter Paradise ’ And then God will order 
that he be taken to Paradise 
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Whön he confesses his sins, God saith to the Angels, ''Bring 
him fcack, for he never lost hope of Me. 

Likc one who reeks of naughtj I will deliver him and cancel 
all his trespasse^ 

I will kindle sueh a fire of Grace that the least spark thereof 
consumes all sin and necessity and free-will 

I will set fire to the tenement of Man and make its thorns 
a bower of roses ' 


57 



XXIII 


SPIRITUAL CHURNING' 

Thy truth is concealed in falsehood, hke the taste of 
butter in buttermilk 

Thy falsehood is this penshable body, thy truth is the 
lordly spirit. 

During many years the buttermilk remains in view, while 
the butter has vanished as though it were naught, 

Till God send a Messenger, a chosen Servant, to shake the 
buttermilk in the churn— 

To shake it with method and skill, and teach me that my 
true seif was hidden.^- 

The buttermilk is oid. keep it, do not let it go till you 
extract the butter from it. 

Turn it deftly to and fro, that it may give up its secret. 

The mortal body is a proof of the immortal spirit: the 
maundering of the drunken reveller proves the existence 
of the cupbearer. 


* Matk IV, 3030. 

* It is the mission of the Süfl Pjr to develop and bnng out the spirilual 
qualities latent in his disaple, jus,t as an infant learns to speak by listen- 
ing to its mothcr 
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XXIV 


THE BLIND FOLLOWER* 

The parrot looking in the mirror sees 
Itself, but not its teacher hid behind, 

And learns the speech of Man, the while it 
thinks 

A bird of its own sort is taiking to it.^ 

So the disciple full of egoism 

Sees nothmg in the Shaykh except himself 

The Universal Reason eloquent 

Behind the miiror of the Shaykh’s discourse— 

The Spirit which is the mystery of Man— 

He cannot see. Words mimicked, learned by 
lüte, 

’Tis a\\. A parrot Vie, no bosom-fnend \ 


* Math^V^ 1430 

* Parrots in the East are trained to talk by mcans of a mirror, behind 
which is a curtam Allegoncally the “mirror” is the holy man, who 
serves as a medium between the “parrot, ^ t e the disciple, and God, the 
invisible bp^aker and Teacher. 
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xxv 


THE BIRDS OF SOLOMON* 

The eloquence of courtly birds is a mere echo: where is 
the speech of the birds of Solomon?^ 

How wilt thou know their cries, when thou hast never seen 
Solomon for a single moment^ 

Far beyond East and West are spread the wings of the bird 
whose note thrills them that hear it. 

From the Footstool of God to the earth and from the earth 
to the Divine Throne it moves in glory and majesty 
The bird that goes without this Solomon is a bat in love 
with darkness. 

Make thyself familiar with Solomon, O miscreant bat, 
lest thou remain in darkness for ever. 

Go but One ell in that direction, and like the ell thou wilt 
become the standard of measurement.3 
Even by hopping lamely and limply in that direction thou 
wilt be freed from all lameness and hmpness. 


* Matk II, 3758. Solomon was taught the bird language {Qur'än 
XXVII, 16) Here he reprcsents ihe Perfect Man, t e the Süfi murshid 

* All artificial eloquence, such as court poets display in their 
panegyrics, is meaningless in comparison with the mystic utterances of 
ihose whom God has inspired 

3 Cf the saying of Kharraqäni, “I attained to God as soon as I set 
foot on the first step of the laddcr ” The Perfect Man i& the ideal of 
creation and the cnterion by which the true value of everythmg is to be 
judged. 
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XXVI 


THE CARNAL SOUL» 

Your seif {nafs) is the mother of all idols: the material 
idol is a snake, but the spintual idol is a dragon. 

’Tis easy to break an idol^ very easy; to regard the seif as 
easy to subdue is fofly, folly. 

O son, if you would know the form of the seif, read the 
descnption of Hell w^ith its seven gates. ^ 

From the seif at every moment issues an act of deceit; and 
in each of those deceits a hundred Pharaohs and their 
hosts are drowned. 


* Maik I, 772 

» The nafs is Hell or a part of Hell, in essence it is one with the 
Devil Thcrefore Hell, being the nature of the nafi-i ammärah (the soul 
that commands us to sin), is really subjcctive The seven gates or limbos 
of Hell typify the vices which lead to perdition {muhlikät) 
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XXVII 


Itltfitttt 
- ^ --» 

THE BEAUTY OF DEATH^ 

He who deems death to be lovely as Joseph gives up his 
soul in ransom for it; he who deems it to be like the wolf 
turns back from the path of salvation. 

Every one’s death is of the same quality as himself, my lad: 
to the enemy of God an enemy, to the friend of God a 
friend. * 

In the eyes of the Turcoman the mirror is fair, in the eyes 
of the Ethiopian it is dark as an Ethiopian 

Your fežir of death is really fear of yourself' see what it is 
from which you are fleeing! 

’Tis your own ugly face, not the visage of Death: your 
spirit is like the tree, and death like the leaf. 

It has grown from you, whether it be good or evil all your 
hidden thoughts, foul or fair, are born from yourself 

If you are wounded by thorns, you planted them; and if 
you are elad in sätin and silk, you were the spinner. 

Know that the aet is not of the sarne complexion as its 
resijt, a Service rendered is not homogeneous with the 
fragment given in return. 

The labourer’s wage is dissimilar to his work the latter is 
the accident, while the former is the substance 3 


* Matk III, 3438 Cf No VI The eompanson with Joseph and the 
wolf alludes to Qur^än XII, 13 segg 

* Death, whether physical (idtirärl) or mystical {ikhtiyäri), is like a 
mirror in which every one sees the image of himself if his nature be 
good and his aetions nghteous, he wiJl be in love with death, otherwise 
he will loathe it and flee in terror from the rcflection of his own wicked- 
ness What he dreads so much^is really something conceived and pro- 
dueed by himself 

3 Human action is both a cause and an effeet Man, in so far as he 
aets freely, in^urs^ retribution hereafter, but this, though from one 
point of view a direct con equence of the action with which it corre- 
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The fat^pr is wholly toil and effort and sweat, the former is 
wholly silver and gold and viands. 

When the worshipper has sown a prostration or genuflexion 
here, it beeomes the Garden of the Blest hereafter. 

When praise of God has flown from his mouth, the Lord of 
the Daybreak fashions it into a fruit of Paradise. 


sponds in quality^may also be regarded as the final cauae and etemal^ 
form of the actjQn,"prer fyT&r enr in God’s Knowledgc, Hke tKe idea of a 
house in the mmd of the arehiteet Viewed in tlns way, retnbution is a 
Divine mamfestation of the idea immanent in all that appears under 
the form of human action or, m other words, a transformation of the 
appearance with its underlying reality Hence therc can be no truc 
similanty between them they differ as accident and substance See 
further, Alath II, 938—1000 with the commentary ad loe 



XXVIII 


A PRAYER FOR GOOD BEHAVIOUR' 

Let us beseech God to help us to self-control {adab ): he 
who laeks self-control is depnved of the graee of the 
Lord. ^ 

The undisciplined man does not corrupt himself alone: he 
sets the whole world afire. 

Whatever befalls thee of gloom and sorrow is the result of 
thy irreverence and insolence. 

Any one behaving with irreverence in the path of the 
Friend is a brigand who robs men. he is no man. 3 

Through disciplme Heaven was filled with light, through 
discipline the Angels beeame immaculate and holy.4 

By reason of irreverence the sun is echpsed, and insolence 
caused ‘Azäzil to be turned back from the door 5 


* Matk I, 78 

^ Adab may be defined as the charaeter, feelmgs, and maniiers which 
are the fruit of self-discipline and spiritual culture, like St PauPs dydTTi] 
“it doth not behave itself unseemly ” 

3 He has not mastered his passions and therefore does not deserve 
the name of “man ” 

4 Cf Wordsworth’s Imes in the Ode io Duty 

“Thou dost preserve the Stars from wrong, 

And the most ancient Heavens, through thee, are fresh 
and strong ” 

5 Eclipse ts a Divine chastisement inflicted on the sun whenever it 
presumed to deviaie from its appomted course ‘Azäzil was the name of 
Iblls before his fail. 
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XXIX 


COMMUNION WITH THE SAINTS^ 

God rebuked Moses, saying. “O thou who hast seen the 
rising of the moon from thy bosom, ^ 

Thou whom I have illumirted with My Light! I am God, 
1 feW sickj thou caxnest 

Moses said, transcendent One, Thou art clear of defect. 
What mystery is this^ Explain, O Lord 

God said unto him again, ‘^Wherefore didst not thou 
kindly ask after Me when I was sick^” 

He answered. “O Lord, Thou never ailest My under- 
standing is lost unfold the meaning of these words.” 

God said “Yea; a favounte and chosen slave of Mine fcll 
sick. I am he Consider well 

His infirmity is My infirmity, his sickness is My sickness ” 

Who ever would sit with God, let him sit m the presence of 
the Samts 

If you are separated from the presence of the Saints, you 
are in perdition, becau^e you are a part without its 
wholq. 

Whomsoever the Devil cuts ofif from that noble company, 
he find'^ him with none to aid and devours him. 


' Matfi. Il, 5*6* 

2 Mystic ülumination is often likened to the White Händ of Moses 
See Qur^än VII, 105 and Exodus IV, 6 

3 This passage on the oneness of God with His friends {awkyä) gives 
the gist of a Holy Tradition [HädUh-i qudst), begmuing “On the Day 
of Rcsurrection God most High wiU say, ‘O Son of Adam, I was sick 
and thou didst not visit Me ’ St Matthew, XXV, 43-45 


/^ümi 
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xxx 


THE MAN WHO FLED FROM AZRAEL- 

At morn, to Solomon in his hall of justice 
A noble suitor came, running m haste, 

His countenance pale with anguish, his lips blue. 
“What ails, thee, Khwäjah?’’ askcd the King. 

Then he 

“’Twas Azrael—ah, such a look he east 
On me of rage and vengeance/^ ‘^Come now, ask 
What boon thou wilt.’’ ‘Troteetor of our lives, 

I pray thee, bid the Wind convey me straight 
To Hindustän: thy servant, there arnved, 

Shall peradventure save his soul from Death.” 

How folk do ever flee from dervishhood 
Into the jaws of greed and idle hope! 

Your fear of dervishhood is that doomed man's 
terror, 

Greed and ambition are your Hindustän ^ 

Solomon bade the Wind transport him swifüy 
Over the sea to farthest Hindustän, 

On the morrow, when the King in audience säte, 
He said to Azrael, ‘‘Wherefore didst thou look 
Upon that Musulman so wrathfully 
His home knew him no more?^’ ‘^Nay, not in 
wrath,” 


» Matk. I, 956 

* “Dervishhood” is spiritual poverty, which means “dying to stlf,” 
t.tf, abandorung every “god” or objeet of dcsire except Allah. To shnnk 
from this “death” and seek satisfaction m the pursuit of worldly goods 
is as varn and useless as to flee from Azrael. 
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Rcplicd the Angcl, ‘‘did I look on him; 

But sccing him pass by, I stared in wonder, 
For God had bidden me take his soul that day 
In Hindustän. I stood there marvellmg. 
Methought, evcn if he had a hundred wings, 
’Twere far for him to fly to Hindustän ” 

Judge all things of the world by this same ruie 
And ope your eyes and see! Away from whom 
Shall we fly headlong? From ourselves^ 
Absurd! 

From God, then^ Oh, the vain and woeful 
crime! 3 


3 It is absurd to suppose that we can escape from being what God 
has predetermined and created us to be Our freedom consists m not 
bemg slaves to our passions or to anything whatsoever but God alone. 
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XXXI 


“OMNES EODEM COGIMUR”* 

Every blind wayfarer, be he righteous or wicked, God is 
dragging, bound in chams, into His Presence. 

All are dragged along this Way reluctantly, save those who 
are acquainted with the mysteries of Divine action. 

The command Come against your wtll is addressed to the 
blind follower; Come willingly is for the man moulded of 
truth 2 

While the former, hke an infant, loves the Nurse for the 
sake of milk, the other has given his heart away to this 
Veiled One. 

The “infant” hath no knowledge of Her beauty he wants 
nothing of Her except jnilk; 

The real lover of the Nurse is disinterested, single-minded 
in pure devotion 

Whether God’s seeker love Him for something other than 
He, that he may continually partake of His good, 

Or whether he love God for His Very Seif, for naught 
besides Him, lest he be separated from Him, 

In either case the quest and aspiration proceed from that 
Source the heart is made captive by that Heart-ravisher. 


* Matk III, 4581. 

* See Qur'än XLI, 10 and No XCII tnfra 
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XXXII 


FAITH AND WORKS' 

God hath placed a ladder before us we must chmb it, 
step by step. 

You have feet * why pretend to be lame^ You have hands. 
why conceal the fingers that grip^ 

Freewill is the endeavour to thank God for His Beneficence; 
your necessitananism denies that Beneficence. 

Thanksgiving for the power of acting freely gives you more 
power to thank Him; necessitarianism takes away what 
God hath given 

The brigands are on the road do not sleep until you see 
the gate and the threshold ^ ^ 

If^ou poit trust in God, trust Him with your work! Sow 
the seed, then rely upon the Almightyh 


' Matk I, 929 The argxmnents for and at^amst quietism {tawakkulj 
trust in Ood) are set forth m the forrn of a dialogue between a lion and 
the smaller aniraals on which he preys (Afath I, 900-991) Tawakkul^ 
no doubt, is fundamental, but does it imply that we should refrain from 
usmg to the best of our ability the faculties of mind and body which 
God has bestowed on us in order that we may attain to real Knowledge 
of On the contrary, to neglect these means {asbdb) is ränk impicty 

and ingratitude Our throwmg ourselves earne-^tly into the spiritual 
warfare {al-jihad al-akbar)^ far from being a varn attempt to interfere 
with the course of Providence, is a Divinely ordained duty, which all 
prophets and saints have practised as well as preachcd 

* The “traveller** {sälik) on the Way to God must never rest Only 
when the goal is gained can he affbrd to “skep,” ue enjoy the myi»tical 
State of quiet ^ 

3 Cf the Prophet’s advice to one who asked whether he should leave 
his camel to God’s care “Tether her, then trust in Him ” 
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XXXIII 


MONKERY IN ISLAM”* 

“O PE A c o G K, do not tear out thy feathers, but wean thy 
heart from pride in them the existence of a foe is indis- 
pensable for waging the Holy War. 

There cannot be self-restraint in the absence of desire: 
when there is no adversary, what avails thy courage ^ 

Hark, do not castrate thyself, do not becorne a monk: 
chastity depends on the existence of lust. 

The Divine command 'Eatye^ is the lure for appetite; then 
comes ^Do not exceed^ that is temperance ^ 

Without the pain of self-denial there zs no protasis; hence 
the apodosis does not follow 3 

How admirable is that protasis and how dehghtful is that 
apodosis—a recompense enchanting the heart and 
increasing the hfe of the spirit 


* Math V, 574 This apocryphal Hadith, based on a questionablc 
intcrpretation of a passage m the Qufän (LVII, 27), is aimed at ascetic- 
ism as practised by Ghnstian hermits, and here Rümi contrasts the 
§ün Path of self-discipline and sclf-conquest with a method which, in 
cutting off all temptations, depnves it&elf of the means whereby virtue 
is tested and wisdom made perfect 
» See Qur^än VII, 29 

3 A grammatical analogy The Süffs reward from God depends on 
his sclf-denial in the same way as the consequence stated m the pnncipal 
clause of a conditional sentencc depends on fulfilment of the condition 
stated in the subordmate clause 
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XXXIV 


DO NOT TRAVEL ALONE^’ 

IN our religion the approved thing is war and danger; in 
the religion of Jesus it is fiight to cave and mountain.^ 

The Sunnah is the safest road, and the community of the 
Faithful your best fellow-travellers. 

The Way to God is full of trouble and bale it is not the 
way for any one whose nature is effeminate. 

On this road men’s souls are tried by terror, as a sieve is 
used for sifting bran. 

If you go by yourself, I grant that you may manage to 
escape the wolf, but you will feel no spintual alacrity. 

The ass, notwithstanding its grossness, is encouraged and 
strengthened, O dervish, by comrades of its own kind. 

How many more goadings and cudgellings does it suffer 
when it crosses the desert without company! 

It says to you imphcitly, ‘‘Take good heed! Don’t travel 
alone unless you are an ass 


^ Matk VI, 494 

* Rümi adopts the traditional Moslem view of “the religion of 
Jesus,*’ a view denved from carly Moslem ascetics who took the solitary^ 
T^tb as their model, while Süfis, with few exceptions, havc'~fiot only 
cmhFäced but developed the idea of brotherhood so characteristic of 
religious life in Islam -- ~ ^ - 
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xxxv 


FINE FEATHERS' 

“Needs must I tear them out,” the peacock 
cried, 

“These gorgeous plumes which only tempt my 
pnde ” 

Of all h]s talents let the fool beware, 

Mad for the bait, he never sees the snare. 
Harness to fear of God thy strength and skill, 
Else there’s no bane so deadly as free-will 


* Matk V, 648 Human powers and capacitics, unless devoted to the 
Service of God, breed false confidence and bnng disaster The mõral, 
however, is not that we musi deliberaiely throw away the weapons 
without which the victory over ourselvcs cannot bc won, but that we 
should beware of relymg on them and takmg credit for any success they 
enablc us to achieve 
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XXXVI 


THE TREASURE-SEEKER* 

He was engaged in this prayer when a Voice came from 
Heaven, saying, 

‘‘You were toid to put the arrow to the bow, but who toid 
you to shoot with all your might^ 

Self-conceit caused you to raise the bow aloft and display 
your skill in archery 

You must put the arrow to the bow, but do not draw to 
the full extent of your power. 

Where the arrow falls, dig and search! Trust not in 
strength, seek the treasure by means of piteous 
supphcation ” 

That which is real is nearer than the neck-artery, and you 
have shot the arrow of thought far afield ^ 

The philosopher kills himself with thmking. Lct him run 
on his back is turned to the treasure 

Most of those destined for Paradise are simpletons, so that 
they*escape from the mischief of philosophy.3 

While the clever ones are pleased with the device, the 
simple ones rest, like babes, m the bosom of the Deviser. 


* Matk VI, 5347 A dervish clreamed that a Voice from Heaven bade 
him go to the sHop of a certain stationer, where he would find a scroll 
containing the clue to a hidden treasure On awakmg, he went to the 
shop and, häving found the scroll, read it with care, followed the direc- 
tions exactiy, and persevered in the quest for a lõng time, but all his 
efforts were unavailing till he gave up hope and besought God to hclp him 
> “Nearer than the neck-artery ” See Qur^än L, 15 
3 For the meanmg of simpleton (ablah) in this well-known Hadith, 
cf Epistlc to the Romans, XV, 19 “wise unto that which is good and 
sunplc unto that which is evil ’* “Their foolishness,” sa^s Sultan Walad, 
“is the highest wisdom* knowing nought of any but the Belovcd, of 
Htm they are extremely conscious and a\Vare ” 




XXXVII 


THE MYSTIC WAY^ 

Plug thy iow sensual ear, which stuffs like 
cotton 

Thy conscience and makes deaf thine inward ear. 
Be wjthout ear, without sense, without thought, 
And hearken to the call of God, 

Our speech and action is the outcr journey, 

Our inner journey is above the sky^ 

The body travels on 3ts dusty way, 

The spint walks, like Jesus, on the sea. 


* Matk I, 566 

» The inirorsum ascenäere of medicval Chnstian mysticism 
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XXXVIII 


THE SCEPTIC^ 

The philosopher who disbelieves in the Moaning Pillar is 
a stranger to the senses of the saints * 

He says the infiuence of melancholia bnngs many phan- 
tasies into people’s minds 

Nay, this idle fancy of his is but the reflexion of his own 
wickedness and infidelity 

He denies the existence of the Devil, and at the same tune 
he is possessed by a deviL 

If thou hast n ot^seen the Devil, behold thyself’ Without 
(S^ohc possession there is^o blueness in the forehead 

Whosoever feels doubt in his heart is a secret philosopher. 

He may proTess firm bdlef, but some time or other that 
philosophical vein wiil blacken his face for all to see. 

Take care, O ye Faithful ^ That vein is in you: within you 
is many an infinite world.3 

Within you are all the two-and-seventy sects. woe to you if 
one day they put forth their heads ^4 


* Math I, 3280 

^ The miracle of the pilUr (a palm-trunk m the Prophet’s mosque at 
Medina), against which he used to lean while preachmg, is related in 
Maih Subsequently a pulpit was sel up for him, and when 

he seated him^^eif the deserted pdlar ‘‘moaned and cned till it was 
well-nigh spht ” 

3 t e conceptions and imagmations without end 

< The Prophet is said to have pr^dicted that the Moslem rommunity 
would be divided into seventy-three sects, of which only one would 
enter Paradise, the remainder being destmed for Hell-fire. 
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XXXIX 


THE EVIL IN OURSELVES» 

The Lion took the Hare with him. they ran together to 
the well and looked in 

The Lion saw his own image > from the water appeared the 
form of a lion with a plump hare beside him 

No sooner did he espy his enemy than he left the Hare and 
sprang into the well. 

He fell into the pit which he had dug • his imquity recoiled 
on his own head. 

O Reader^ how many an evil that you see in others is but 
your own nature reflected in them! 

In them appears all that jow are—your hypocnsy, iniquity, 
and insolence 

You do not see clearly the evil in yourself, else you would 
hate yourself with all your souL 

Like the Lion who sprang at his image in the water, you 
are only hurting yourself, O foolish man 

When you reach the bottom of the well of your own nature, 
then you will know that the wickedness is inyou 


* Afath I, 1306 In Rümi’s version of this Indian fable, the carnal 
seif {nafs) is represented as the lion who was iured by a hare to the 
mouth of a deep well where, mistakmg his own reflexion for a hated 
nval, he sprang in and penshed miserably For the doetnne that all 
so-callcd evil is an illusion ansing fr^m the diversity of Divme Attnbutes 
—Beauty and Majesty, Mercy and Wrath, ete —^reflected in human 
nature, and that only our egoism prevents us from seeing the “soul of 
goodness** cverywhere, cf Nos. LXXXIX-XGV tnfra So far as evil 
exists in us, its souree is the unreal “seif” {nafs) by which we are sepa- 
ratedfrom God^Purge the heart of and evil disappears 
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XL 


THE HIERARCHY OF SAINTS' 

In every epoch after Mohammed a Saint anses to act as 
his viceregent the people are on trial till the Resur- 
rection. * 

Whosoever has a good nature is saved, whosoever is of frail 
heart is broken. 

The Saint, then, is the hving Imäm, who appears m every 
age, whether he be a descendant of‘Ümar or of ‘AlL3 

He is the God-guided one (Mahdi) and the Guide (Hädi) * 
he is both hidden and seated before you 4 

He is as the Light of the Prophet, and Universal Reason is 
his Gabriel the saint lesser than he receives illumina- 
tion from him, like a lamp 5 


» Math II, 815 

* The saying attnbuted to Mohammed, “therc shall be no prophet 
after me,^’ was supplemented by Traditions concerning his spiritual 
heirs and successors—a hierarchy ranged in cU^^,es of gradually in- 
ereasmg size under the supreme samt (Qu*b) of the age—who act as 
touchstojies whereby truth and falsehood ate discriminated So lõng as 
the world endures, this proeess of testing {äzmäyish) will go on, and 
whatever the hypocrite may profe'>s, his aititude towards the Saints 
will always betray his real charaeter 

3 Hcre the poet draws a sharp Ime between the Twelve Shl‘ite 
Imäms, deseended from ‘Al! (of whom the last vanished mysteriously 
but is expeeted to reappear as the Mahdi at the end of the world) and 
the uninterrupted succession of great §üfi saints, who have no common 
ancestry except iheir purelv spiritual deseent from the Prophet in virtue 
of the “Light of Mohammed” {Nür-t Muhammadt) immanent in them all 

4 The (^tb is a “Mahdi” and a “Hidden Imäm,” but only in the 
sense that he is the Divinely-guided Perfeet Man who makes others 
perfeet {Kärnil ü mvkmil)^ and that^although seen by many he is reeog- 
nized by fcw 

5 Häving realized his essential unity with God, he transeends even 
Universal Reason, the first individualization of the Absolutc, just as 
Mohammed m his Asccnsion left Gabriel behmd at the moment when 
he was about to enter the Divine presence {Qur^än Lifl) Probably the 
“lamp” denotes one of the cxalted saints known as Abdäl or Awtäd 
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The saint below this “lamp” is as the lamp-niche: the 
Light has gradations of intensity 
For the Light of God has seven hundred vcils: regard the 
veils of the Light as so many tiers.7 
Behind each veil a eertain class of saints has its abode: the 
veils mount tier after tier up to the Imäm 
The light that is the life of the topmost ränk is painful and 
insupportable to one beneath, 

Yet, by degrees, his squinmess dimimshes; and when he 
has passed through all seven hundred veils, he beeomes 
the Sea.^ 

The fire that is good for iron or gold—how should it be 
good for quinces and apples^ 

The appie ancT^uince have only a slight erudity: unlike 
iron, they want a gentle heat, 

But those Aarnes are too mild for the iron, which casily 
absorbs the glow of the fiery dragon. 

What is that iron^ The self-mortified dervish under the 
hammer and the fire he is red and happy. 

He is the Chamberlain of the fire, in immediate touch with 
it. he goes straight into the heart of the fire. 

Therefore he is the Heart of the world, for by means of the 
heart the body performs its proper function. 

All individual hearts are as the body in relation, to the 
universal Heart of the Saint. 


^ “The lamp-njche” {mtshkät) aJludes to a celebrated verse of the 
Qur^än (XXIV, 35) “Allah is the Light of the heavens and the earth, 
the likeness of His Light is a mehe wherein is a lamp ’* 

7 The Hadith coneermng seven hundred (or seventy thousand) veils 
of light and darkness whach coneeal the Face of Allah is expounded by 
Ghazäli in his Mtshkät al-Anwär See Gairdner^s translation, 88-98. The 
light-vcils correspond to vanous degrees of saintship 

* “He beeomes the Sea,“ te he is completely submerged in the 
Esscnce The following verses illustrate the inequality of spintual 
capacity and endowment. The weaker brethren cannot dispensc with 
the mcdiation of a Perfeet Man mured to the fire of Divine Love, by 
which they thcrrÄelves, if brought into direct contact with it, would bc 
uttcrly dcstroycd beforc thcy*were “cooked “ 



THE SPIRITUAL GUIDE* 


The Prophet said to ‘Ali* “O ‘Ali, thou art the Lion of 
God, thou art a valiant knight, 

But do not rely upon thy courage come into the shadow 
of the Palm-tree of hope 

Come into the shadow (protection) of the Sage whom none 
can waylay. 

His shadow on the earth is hke Mt. Qäf, his spirit is hke 
the Simurgh that soars aloft. = 

Though I should sing his praises until the Resurrection, do 
not look for any end to them 

The Divine Sun has veiled Himself in Man. apprehend 
this mystery, and God knows best what is the truth, 

O ‘All, above all works of devotion in the Way is the 
shadow of God^s Servant 3 

When others seek to save themselves by rehgious works, 

Go thou, take refuge in the shadow of the Sage against the 
enemy within thee ” 

Having^been accepted by the Pir, give thyself up to him. 
submit, hke Moses, to the authonty of Khizr.4 


* Matk I, 2959 One of many passages in which the poet emphasizes 
the need of saintly help and guidance for those who would lake up arms 
in “the greater Holy War” {al-jthäd aUakbar) against the flesh, the world, 
and the Devil. 

^ Q.äf, the inaccessiblc mountain-range that is supposed to engirdle 
the (flat) earth and said to be the home of the Simurgh, a mythical 
bird which m §üfism represents God or the soul regarded as a mode of 
Divme Being 

3 The Perfect Man, notwithstaiidmg his Virtual “deification/* is 
pre-enunently “God’s Servant” {^abdu *liäk), a titiegivcn to Mohammed 
(Qur*än LXXII, ig) He serves none other than God and has lost Ktm- 
sclfm the Object of his devotion 

4 The unquestioning obedience which every §üfi Shaykh demands 
from his disciples is often lUustrated by r^fcrcnce to the well-knovm 
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Whatevcr thy Khizr may do, bcar it paticntly, lest he say, 
*'Bcgone, kere we parV^ 

Though he scuttle the boat, be dumb! Though he kill a 
child, do not tear thy hair! 

Gk)d hath described his händ as His own, for He saith, 
^'‘The Händ of God ts over their handi fS 

This “Händ of God” slays his disciple, then bnngs him to 
hfe everlasting ^ 


story of Khizr (Khadir) and Moses in Qur'än XVIII, 64 Holy men 
can justifv all their actions, however incomprehensible and seemingly 
immoral these may be 

5 Qur''än XLVIII, 10 ■ “Verily, those who swear fealty to thec (the 
Prophet) swear fealty to Allah the Händ of Allah is over their hands ” 
The murshid^ acting as God’s instrument, causes the disciple {murid) 
to die to seif (fanä) and Iive in God {baqä) 
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XLII 


THE USES OF TRIBULATION- 

Look at a chicl^ea in the pot, how it leaps up when it is 
subjected to the fire. 

Whilst it is boilmg, it always comes up to the top, crying 
ceaselcssly, 

“Why are you setting the fire on me^ You bought me 
why are you tormenting me like this^” 

The housewife goes on hitting it with the la dlg . “Now/* 
says she, “boil mcely and don’t jump away from her who 
makes the fire. 

I boil thee, but not because thou art hateful to me, nay, 
His that thou mayst get savour 
And become nutriment and mingle with the vi tal spint* 
such affliction is no abasement. 

When thou wert green and fresh, thou drankest water in 
the garden • that water-dnnking was for the sake of this 
fire. 

God*s mercy is prior to His wrath, to the end that by His 
mercy thou mayst suffer tnbulation.^ 

His mercy preceded His wrath in order that the stock-in- 
trade, which is existence, should be produced, 

For without pieasure flesh and skin do not grow, and unless 
they grow, what shall Divine Love consume*^ 

If, because of that requirement, acts of wrath come to pass 
to the end that thou shouldst give up thy stock-in-trade, 

* Matk III, 4159 The “housewife*’ is the murshxd^ the “chickpea” 
the murid, and the “fire” the Süfl disciphne of self-mortification 

* Thcrc are Traditions in which God declares that His mercy pre- 

cedes or prevails ovcr His wrath Divine Love brought us into existence, 
and its object cannot be rcalized without purging and transmuting our 
flcshiy qualitics H^bashanyyah). 
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Yet aftcrwards the Gracc of God will justify thcm, saying 
‘Now thou art washed clean and hast jumped out of the 
river, ’ 

Continue, O chickpea, to boil in tribulation until neither 
existence nor seif remains to thee 

If thou hast been severed from the garden of earth, yet 
thou wilt be food in the mouth and enter into the living .3 

Be nutriment, energy, thought! Thou wert milky sap 
now be a lion of the jungle! 

Thou grewest from God’s Attnbutes in the beginning* 
pass again into His Attnbutes ^ 

Thou wert a part of the cloud and the sun and the stars. 
thou wilt becomc soul and action and speech and 
thought. 

The hfe of the animal arose from the death of the plant 
hence the mjunction, ‘Slay me, O trusty friends,’ is nght. 

Since such a victory awaits us after death, the words, ‘Lo, 
in being slain I Iive,’ are true .”4 


3 In this and the fuilowmg verses, spiruual evolution (see No CXVIII 
injra) is symbohzed by the process through which a chickpea, when 
cooked, eaten, assimilated, and converted into sperm, loses its vegetable 
nature, participates in the animal hfe of man, ascends to ratiorahty, and 
eventually returns to the worid of Divine Attnbutes from which it came 
^ 4 The words “slay me, O trusty fiiends” and “in being slain I Iive” 

J are quoted from an Arabic ode by Haliäj, the most famous of Süfi 
\ martyrs 
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XLIII 


“THE SPIRIT HELPETH OUR 
INFIRMITY’’^ 

The good thou art set upon, whate’er it be, 

Its imperfection hath been hid from thee; 

For were the vice laid bare, thy loathing soul 
Would turn and fiy from pole to farthest pole, 

So, when an act of sm thou leav’st undone, 

’Tis because God hath shown thee what to shun.^ 

O gracious Lord, with whom disguise is vain, 
Mask not our evil, let us see it plain! 

But veil the weakness of our good desire, 

Lest we lose heart and falter and expire 


* Math IV, 1332. 

* Our evil thoughts and actions are the result of ignorance they 
would never conae into being unless they were presented to us in the 
form of gÖod God in His Wisdom lets appearances deceive us, so that 
we sm blindly and remam in darkness till He opens our eyes 
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UNSEEN MIRACLES^ 

Secret miracles and graces emanating from the Pir 
transform the heart of the disciple; 

For within the Saints there are spiritual resurrections 
mnumerable, of which the least is this, that all nigh 
unto them become intoxicated with God. 

If evidentiary miracles, like the Prophet’s splitting of the 
moon, produce an immediate effect upon the soul, 

’Tis because the soul is brought mto touch with the Pro- 
ducer of the effect by means of a hidden link. 

The effects which these miracles produce upon inanimate 
things are only accessory their real object is mvisible. 

How superior is the bread made without dough—the 
Messiah’s table of food from Heaven, Mary’s fruit that 
never knew the orchard!- 


* Matk VI, 1300. Allhough it is the essential nature of ail miracles 
to bestow spiritual hfe, knowledge, and power on those who are capable 
of bcing “converted,” RümT makes a distmction in that respcct betvveen 
the evidentiary mi raele {mu^jizah) of the prophet and the secret mi raele 
{karämak) of the saint While the psychological effects of the mvtjxzah are 
associated with a manifest breaeh in the world-order, the miraculous 
influence of the murshid on the murid is a gift of Divine graee working 
invisibly and directly in the heart 

* Analogies for faith that is “the substance of things unseen ” See 
Qur^än III, 32 and V, 114 
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THE REWARD OF THE RIGHTEOUS^ 

At the Gathering for Judgement the Faithful will say^ “O 
Angel, is not Hell the common road 

Trodden by the behever and infidel alike^ Yet we saw not 
any smoke or fire on our way ”2 

Then the Angel will reply * “That garden which ye saw as 
ye passed 

Was indeed Hell, but unto you it appeared a pleasaunce of 
greenery. 

Since ye strove against the flesh and quenched the Aarnes 
of lust for God’s sake, 

So that they became verdant with holiness and lit the path 
to salvation; 

Since ye turned the Are of wrath to meekness, and murky 
ignorance to radiant knowledge, 

Since ye made the Aery soul (nafs) an orchard where 
nightmgales of prayer and praise were ever singing— 

So hath Hell-Are become for you greenery and roses and 
riche? without end ” 


» Matk II, 2554 

* According to Qur*än XIX, 72, all the Faithful shall enter Hell 
“there is not one of you but shall go down to it”—a text which is usually 
intcrpreted as refernng to the Bndge {^irdt) over Hell Cf the Tradition 
that Hell will speak to the Faithful on the Day of Judgement and say 
“Gross the Bndge, O true behever, for thy light hath put out my fire “ 
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THE SAINT^S VISION OF ETERNITYi 

What you see in the bright mirror—the Pir sees more 
than that in the unpolished iron brick.^ 

The Pirs are they whose spirits were in the Sea of Divine 
Mumficence before this world existed 3 
They hved ages before the creation of the body, they 
harvested the wheat before it was sown.4 
Before the form was moulded^ they had received the spirit; 

before the sea was made, they had strung the pearl. 

The spirit has beheld the wme in the grape^ the spirit has 
beheld entity in non-entity— 

The finite as mfinite, the minted gold before the existence 
of the mine 


* Matk II, 167 

» The “bnck” {khtsht) is the iron plate which the polisher (saqqäl) 
convcrts into a mirror Wherc ordinary men perccivc onJy the pheno- 
menal aspcct, the Pir descries the real nature and charactdr As the 
organ of Di vine consciousness, “he knows the entire content of past, 
present, and futute existence, how everything came to be and is now 
Corning and shall at last come to be all this he knows both synthetically 
and analytically ” (Jili) 

3 i e they are universal modes {ta'avyunät) of Pure Being and essen- 
tially One with the Light of Mohammed (the Logos) 

4 The Perfeet Man contemplates the final causes of things as logically 
prior to their objeetive existence 
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BEWARE OF HURTING THE SAINT- 

O you who stab the selfiess one with the sword, you are 
stabbing yourself with it Beware ^ 

For the selfless one has passed away and is safe; he dwells 
in safety for ever. 

His form has passed away, he has become a mirror . naught 
is there but the image of another’s face ^ 

If you spit at it, you spit at your own face, and if you 
stnke the mirror, you strike yourself, 

And if you see an ugly face in the mirror, ’tis you, and if 
you see Jesus and Mary, ’tis you 
He is neither this nor that he* is pure and free from seif: 
he puts your image before you 


* Math IV, 2138 These Imes give the mõral of a story concerning 
Bäyazid al-Bistämi which the poet has borrowed, along w’ith many 
others, from the Legend of the Moslem Sain ts It is related that one 
day Bäyžteid, häving attained to the State of “deification” cried out m 
ecstasy, “Glory to me' Within this mantle there is none but God ** 
Rümi describes the sequel 

“His disciples, frenzied with horror, dashed their knives a«. his holy 
body, 

Like the fanatics (Assassins) of Girdaküh, thcy ruthlessly stabbed 
their spiritual Director 

Every one who plunged a daggei in ihe Shaykh made a gash in his 
own body 

There was no wound on the body of the Master, whilc the disciples 
were drowned in blood 

Whoevcr aimed a blow at his throat saw his own throat cut and 
came to a miserable end ” 

* The perfect samt i& the mirror of Truth, in which the real forms of 
all things are reflected, good as good and evil as evil Hence the poet 
(II, 75) thanks God that in HusämuM-Din he beh^lds nothing but 
spiritual beauty and purity If you are an enemy to the saints, xt is only 
l^cause they show you the image of your*haicful seif 
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XLVIII 


THE DISINTERESTED CADI- 

He is God’s deputy and the shadow of God’s justice, the 
mirror that displays the true nature of every plaintiff 
and defendant; 

For he inflicts punishment on behalf of those who have 
been wronged; not for honour’s sake nor in anger nor 
for profit. 

He who strikes and kills for his own sake is held responsible; 
he who strikes and kills for God^s sake is immune 

If a father beats his undutiful son and the son die in con- 
sequence, the father must pay the blood-price,^ 

Because he beat him for his own benefit a son is bound to 
serve his father. 3 

But suppose a schoolboy is flogged and dies his teacher 
incurs no penalty; 

For it is not the boy’s duty to serve his teacher therefore 
in chastising him he gains nothing for himself.4 

The teacher is God’s trustee, and the same ruie applies to 
every trustee 5 


* Matk VIj 1512 Here the Perfect Man is depicted as a judge in- 
vested with superhuman authonty and as a trustee responsible to God 
alone 

* Abü Hanifah was of this opinion 

3 The son is bound to serve his father’s intcrests therefore the 

father’s motive in correcting the faul ts of his son is really self-xntercst, 
and he incurs the legal penalty for manslaughter if his unspanng use of 
the rod has fatal results » 

4 Moslem jurists hoid that a teacher, acting as the deputy of Him 
Who “taught Adam the Names,” may inflict the most severe corporal 
pumshment on his pupils with impunity, since the benefit in this case is 
cntirely theirs ^ 

5 A trustee has no personal responsibility for unavoidablc damage or 
destruction of property placcd m his charge 
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Behca^ yourself! Whatever you do sclflessly, ’tis a casc of 
thou didst not throw when thou threwest.^ 


^ See Qur*än VIII, 17. In rcality it was God, not the Prophet, who 
threw a handful of gravel in the faees of the Quraysh at Badr and 
caused them to flee, $üfis frequently eite this text in connexion with 
their doetnne of mystical self-abandonment (fanä) 
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GOOD WORDS* 

The mother is always seekmg her child: the fundamentals 
pursue the denvatives. 

If water is confined in a tank, the wind sucks it up; for the 
wind is an elemental spirit, powerful and free 

It frees the water and wafts it away to its source, little by 
liule, so that you cannot see it wafting, 

And our soul likewise the breath of our praise steals away, 
little by little, from the prison of this world. 

The perfumes of our good words ascend even unto Him, 
ascending from us whither He knoweth ^ 

Our breaths soar up with \ht choice words, as a gift from 
us, to the abode of everlastingness; 

Then comes to us the recompense of our praisc, a recom- 
pense manifold, from God the Merciful; 

Then He causes us to seek more good words, so that His 
servan t may win more of His Mercy. 

Verily the source of our delight in prayer is the Divine 
Love which without rest draws the soul home ^ 


* Matk I, 878 The “good words** (al-kalim al-toyy^ba) are the Moslem 
profession of faith {iä tläha tllä Hläh) and other expressions of praise and 
worship, used in the sense which Süfis attach to them 
> Cf. Q}ir'än XXXV, 11 
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‘‘HERE AM 


One night a certain man cried “Allah!” till his lips grcw 
sweet with praising Him, 

The Devil said, man of many words, where is the 
response ‘Here am V {labbqyka) to all this ‘Allah’? 

Not a single response is coming from the Throne how lõng 
will you say ‘Allah’ with grim face^” 

He was broken-hearted and lay down to sleep . in a dream 
he saw Khadir amidst the verdure,^ 

Who said, “Hark, you have held back from praising God 
why do you repent of calling unto Him?’’ 

He answered. “No ‘Here am T i§ coming to me in response: 

I fear that I am turned away from the Door.” 

Said Khadir, “Nay, God saith. That ‘Allah' of thine is 
My ‘Here am I,’ and that supplication and grief 
And ardour of thine is My messenger to thee. Thy fear and 
love are the noose to catch My Favour 
Beneath every ‘O Lord’ of thine is many a ‘Here am V 
from Me ” 


* Matk III, 189 Sclfless prayer arises from the presence of God in 
the heart and is answered before it is uttered 

* The niyster;ous holy personage known by the name of Khadir 
assumes many forms m Moslem legend See the Encyctopaedia of Islam 
“Verdure” in this verse alludes to his name, hterally “the green man,” 
and his association with spintual life and growth 



THE SOUL OF PRAYER^ 


Jalalu’l-dIn was asked, “Is therc any way to God 
nearcr than the ntual prayer?’’ “No/’ he replied; “but 
prayer does not consist in forms alonc. Formal prayer has 
a bcginning and an end, like all forms and bodies and 
everything that partakes of speech and sound; but the soul 
is unconditioned and infimte • it has neither beginning nor 
end. The prophets have shown the true nature of prayer. 
. . . Prayer is the drowning and unconsciousness of the soul, 
so that all these forms remam without At that time there is 
no room even for Gabriel, who is pure spirit. One may say 
that the man who prays in this fashion is exempt from all 
religious obligations, since he is depnved of his reason. 
Absorption in the Divine Unity is the soul of prayer.”^ 


* Fihi mö/iÄi, 15 

* Süfis often descnbc “the naughting of self-consciousness {fanä*u 

which results from intense concentration of every faculty on 
God m the performance of the ntual prayer The Prophet ts said 

to have declared that no falät is complete without the inward prcsence 
of God To him every falät was a new Ascension (miVõ;), in which he 
left even Gabriel behind See Kashf al-Mahjüb, p 302 
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THE FRIEND WHO SAID 

A CERTAiN man knockcd at his fricnd*s door. his friend 
asked, “Who is there?” 

He answered, “I.” *‘Begone/’ said his friend, “’tis too 
sooti: at my table there is no place for the raw.” 

How shall the raw one be cooked but in the fire of absencc? 

What else will deliver him from hypocrisy? 

He turned sadly away, and for a whole year the Aarnes of 
separation consumed him; 

Then he came back and again paced to and fro beside the 
house of his friend 

He knocked at the door with ä hundred fears and rever- 
ences, lest any disrespectful word might escape from his 
lips. 

“Who is there?” cried his friend. He answered, “Thou, O 
charmer of all hearts!'’ 

‘‘Now/’ said the friend, “since thou art I, come in - there is 
no room for two Ts in tbis house, 

The double end of thread is not for the needle • inasmuch 
as thou art single, enter the needle.”* 

Tis the thread that enters the needle: the needle’s eye will 
not admit the camel.3 

How shall the camel be fined down save by the shears of 
asceticism?4 

» Math I, 3056 Mystical union»mvolves a transformation of the 
lovcr’s personality mto that of the Bcloved 

* The mystic beeomes “single” when he eeases to be conscious of 
himself as an alter ego beside God, who is the only real Ego 

3 Unbelievcrs “will not enter Paradise till the camel passes through 
the needle*s eye” [Qur*än VII, 36) Cf St. Matthew XfX, 24. 

4 The carnal nature is symbolized by a ihom-eatmg camel 
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But that, O reader, rcquircs thc Händ of God, whic]i iy thc 
Be and it was of cvery impossibility. 

Evcn non-cxistcnce, though morc dcad than the dead, 
must hearken when He calls it into bcing. 

Rccite the text, ^^Every day He is engaged in some affair: do 
not dcem Him idlc and inactive. 5 
His least act, every day, is that He despatches thrce armics: 
One army from the loins of the fathers towards the mothcrs, 
in order that the plant may grow in the womb ; 

One army from the wombs to the Earth, that the world 
may be filled with male and female, 

One army from the Earth to what lies beyond death, that 
every one may behold the beauty of good works. 


S Qur'än LV, 29 
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GOD BEYOND PRAISE' 


When beams of Wisdom strike on soils and 
clays 

Receptive to the secd, Earth keeps her trust: 
In springtime all deposits she repays, 

Taught by etemal Justice to bejust. 

O Thou whose Grace informs the witless clod, 
Whose Wrath makes blind the heart and eye 
within, 

My praise dispraises Thee, Almighty God, 
For praise is being, and to be is sm ^ 


> Matk I, 508 Everythmg in the universe obeys and glonfies God 
{Qur'än XVII, 46, ete ) Rümi, like Ibnu’l-‘Arabij regards the whole 
inanimate creation as potentiaJly endowed with life, pcrception, knovv- 
ledge and reason 

* These Imes refer to the mystzc’s “passing away” from his praise of 
God through absorption in the Objeet of praise {al^Janä hi-l-Aladhkür 
*ani H'dhtkr) So lõng as he is certain of existing and acting individually, 
he is m effeet denying the Divme Unity According to a hemisiich 
quoted by Junayd “thy bemg [wujüduka) isa sm wjth which no other 
sm may be compared ” 



KNOWLEDGE IS POWER^ 


Knowledge is the seal of the Kingdom of Solomon: the 
whole World is form, and knowledge is its spirit.* 
Beeause of this virtue, the ereatures of the seas and those 
of hill and plain are helpless before Man, 

Of him the pard and the lion are afraid; the crocodilc of 
the great nver trembles. 

From him peri and demon take refuge, each lurks in some 
hiding-place. 

Man hath many a seeret enemy: the cautious man is wise. 
There are hidden beings, eviJ and good. at every moment 
their blows are falling tfn the heart.3 
The pricks of angelic inspiration and satanic temptation 
come from thousands, not only from one. 

Walt for your senses to be transmuted^ so that you may 
diseem these occult presences 
And see whose words you have rejeeted and whom you 
have made your captain. 


* Matk, I, 1030 

* The phenomenal world is the outward form of Universal Reason, 
its essence the Di vine Knowledge that ammates and rules it as the 
spirit animatcs and rules the body Man is potentially capable of attam- 
ing to this knowledge, which may be Ukened to the magic seal whercby 
Solomon cxercised domimon over men and jinn and beasts and birds 

3 A reference to the Moslem belief that the heart {qalb) is a battle- 
held for invisible hosts of deviis and guardian angels 
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OUR REAL NAMES' 

Do thou hear the name of every thing from the Knower* 
hear the meaning of the mystery of He taught him the 
Names ^ 

With us, the name of every thing is its outward form; with 
the Creator, its inward essence 

In the eyes of Moses the name of his rod was “stafF”; in 
the eyes of God its name was “dragon ”3 

Here the name of ^Umar was “idolater”; but in eternity it 
was ‘‘true believer.”4 

Before God, in short, that which is our end is our real 
name. 5 


» Matk I, 1238. 

* “The Knower/’ t e the possessor of immediate knowledge who, 
hke Adam {Qur^än II, 29), receives it from God and sees all things as 
they are in their essential nature 

3 When Moses east down his rod, it assumed the form of a dragon 
from which Pharaoh’s magicians and followers fled m pame 

< ‘Ümar, the seeond Caliph, before his conversion to islam, was a 
VI olen t enemy of the Prophet and a perseeutor of the Faithful. 

5 St Franas of Assisi said, “What every one is in the eyes of God, 
that he is, and no more.’* 


Rümt 
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IMMEDIATE KNOWLEDGEi 


CoME, recognize that your sensation and imagination and 
understanding are like the reed-cane onwhichchildrenride. 

The spiritual man’s knowledge bears him aloft; the sensual 
nian’s knowledge is a burden. 

God hath said, Like an ass laden with hooks, heavy is the 
knowledge that is not inspired by Him; 

But if you carry it for no selfish ends, the load will be lifted 
and you will feel delight.3 

How can you become free without the wine of Him, 
O you who are content with the sign of Him^ 

From attribute and name vhat is born^ Phantasy; but 
phantasy shows the way to the Truth.4 

Do you know any name without a reality? Or have you 
ever plucked a rose from R.O S.E,^5 

You have pronounced the name * go, seek the thing named 
The moon is in the sky, not in the water. 

Would you rise beyond name and letter, make yourself 
entirely pure, 

And behold in your own heart all the knowledge of the 
prophets, without book, without learning, without 
preceptor. 


' Matk I, 3445 * The quotation is from Qur*än LXII, 5 

3 1God wUl endow you with real knowledge 

4 Although the words denotmg Divine Names and Attnbutes convey 
but a shadowy idea (khayäl) of His nature, yet the $üfJ who recites them 
and meditates on their mcaning bccomcs mspired with love for their 
object, for every Divine Name {ism) is ultimately identical with the Named 
(musammä) whom it objectifies Regarded externally it is only “the name of 
a name*’ and constitutes a “veil” {hijäb) over the essence of the Named 

5 For the doctnne that no appearance is altogether divorced from 
reality, see No XCV “A rose from R.O.S E ” m Persian, “gu/^rom 
(the letters) gäf and läm ” 
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TRADITION AND INTUITION^ 


The car is a go-between, the eye a lover in unison with the 
beloved; the eye has the actual bliss, whilc the ear has 
only the words that promise it.^ 

In hearing there is a transformation of qualities; in seetng, a 
transformation of essence.3 

If your knowledge of fire has been ascertained from words 
alone, seek to be cooked by fire! 

There is no intuitive certainty until you burn. if you desire 
that certainty, sit down in the fire! 

When the ear is subtie, it becomes an eye, otherwise, the 
words are enmeshed and cannot reach the heart.4 


> Matk II, 858 

* The ear plays the part of a dallälah (professional match-makcr), 
whose busmess it is to describe a girrs beauty to the prospectivc bride- 
groom. 

3 “He^ing” (jam‘), i e knowledge based on authonty, whether oral 
or written, can change only the mental and mõral qualities of the 
hearcr or reader it cannot eflect that complete transformation of the 
“self’^ which is wrought by immediate vision of the Di vine In the ncxt 
verses Rümi contrasts the certainty derived from “hearing’ (‘i/ma V- 
yaqin) with the certainty gained by seeing {'aynu 'l-yaqin) and realized 
in actual experiencc {haqqu H-yaqin) 

< The rudiments of spintual knowledge are received through the ear, 
and when these ideas penetrate the heart and are apprchended by the 
oculm cordiSy hearing becomes vision. 
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FEELING AND THINKING' 

SoME one struck Zayd a hard blow from behind. He was 
about to retaliate, 

When his assailant cned, “Let me ask you a question. 
first answer it, then strike me. 

I struck the nape of your neck, and there was the sound 
of a slap. Now I ask you in a fnendly way— 

‘Was the sound caused by my händ or by your neck, 
O pride of the noble^’” 

Zayd said, “The pain I am suffermg leaves me no time to 
reflect on this problem. 

Ponder it yourself he whc^feels the pain cannot think of 
things like this.” 


» Maik III, 1380 An apologue showing the futility of intellectual 
speculation in the face of mystical truth. 
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MYSTICAL PERCEPTION' 


The five spiritual senses are linked with one another: all 
the five have grown from one root ^ 

The strength of one invigorates the others' each becomeb a 
cupbearer to the rest 

Vision increases the power of speech, the inspired speech 
makes vision more penetrating. 

Clairvoyance sharpens every sense, so that perception of 
the unseen becomes famihar to them all 
When one sheep has jumped over a stream, the whole flock 
ju mp a cross on each other^s heels. 

Dnve the sheep, thy senses, to ^asture; let them browse in 
the verdant meadow of Reahty, 

That every sense of thine may become an aposlle to others 
and lead all their senses into that Paradise, 

And then those senses will teil their secret to thine, without 
words and without conveying either hteral or meta- 
phoncal meanings .3 


/ * Math II, 3236 

* The faculties of the souI, corresponding to the five bodily senses, 
are derived from the Universal Spirit and serve to manifest Divme attri- 
butes they are not separate and distinct but involved in one another 
As Edward Garpenter says, “this (mystical) perception seems to be one 
in which all the senses unite into one sense ” 

3 The illumined saint comes as an apostle lo shed light on all and 
guide them to the Truth He rcads*their hearts by pure intuition, his 
knowledge is infalhble, since it is not conununicated to him bv words, * 
which could only be ambiguous and misleading 
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LOVE AND FEAR» 

The mystic ascends to the Throne in a moment; the 
ascetic needs a month for one day’s journey. 

Although, for the ascetic, one day is of great value, yet how 
should his one day be equal to ffty thousandyears?^ 

In the Kfe of the adept, every day is fifty thousand of the 
years of this world.3 

Love {mahabbal)y and ardent love {'iskq) also, is an Attribute 
of God; Fear is an attribute of the slave to lust and 
appetite. 4 

Love hath five hundred wings, and every wing reaches 
from above the empyrearl to beneath the earth 

The timorous asceuc runs on foot, the lovers of God fly 
more quickly than lightmng. 

May Divine Favour free thee from this wayfaringj None 
but the royal falcon hath found the way to the King. 


* Matk V, 2180, a passage contrasting the slow and painful progress 

of the self-centred ascetic with the mward rapture {jadhbah) 
which m a moment carnes the mystic to his goal Cf No. XXV, note 3. 

* From Qw^än LXX, 4. “the angels and the Spint (Gabriel) aseend 
to Him on a Day whereof the span is fifty thousand years ” Süfis inter- 
pret this text as a reference to the mystical resurrection and ascension 

3 “The life of the adept*‘ consists entirely in contempiation (tmtshä- 
hadak), and its “days** {ayyämu Hläh) are the infinite, timeless epiphames 
{tajalltyäl) in which God revcals Himself to His true lovers 

4 There is Qur’änic authority for mahabbaty but none for '"ishq^ the 
key-word of §üfl erotic symbolism '^he stronger term, however, appears 
in a Holy Tradition reported by Hasan of Basrah {ob a d 72Ö). “God 
said, ‘When My servant devotes himself to praise and recollection 
{älakr) of Mc and takes dciight in it, I love him and he loves Mc 

qofS xm-*ashtq 1 uhu)* ** 
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THE ASCENDING SOUL 


I DiED as mineral and became a plant, 

I died as plant and rose to animal, 

I died as animal and I was Man. 

Why shpuld I feari When was I less by 
dying^ 

Yeronce more I shall die as Man, to soar 
With angels blest, but even from angelhood 
I must pass on, all except God doih pensh^ 
When I have sacrificed my angel-soul, 

I shall become what no mind e’er conceived. 
Oh, let me not exist * fer Non-existence 
Proclaims in organ tones. ‘‘To him we shall 
return.”3 


* Matk 111,3901 SeeNos CXVII and CXVIII. 

» Qur^än XXVIII, 88 

3 Qur^än II, 151 For the term “non-existence” {'adam) applicd 
self*abandonment (fariä)^ see No CXIII, noie 3 
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THE NEGATIVE WAV 

In the presence of the drunken Turk, the minstrel began 
to sing of the Covenant made in eternity between God 
and the soul.^ 

“I know not whether Thou art a moon or an idol, I know 
not what Thou desirest of me, 

I know not what Service to do Thee, whether I should keep 
silence or express Thee in words. 

’Tis marvellous that Thou art Nigh unto me; yet where 
am I and where Thou, I know’1not ” 

In this fashion he opened his lips, only to sing ‘T know not, 
I know not/^ ‘ ' '' 

AtTasFthe Turk leaped up in a rage and threatened him 
with an iron mace, 

“You crazy fool he cried. ‘^Teh me something you know, 
and if you don’t know, don’t talk nonsense ” 

“Why all this palaver"^” said the mmstrel, “My meaning 
is occult,” 

Until you deny all else, the affirmation of God • escapes 


* Matk VI, 703 

* “Minstrel” probably denotes the Perfect Man teaching his disciples 
to follow the path of self-negatton {fanä)^ not as an end in itsclf, but 
because it leads to positive and real union with God (baqä) In other 
words, mystical “intoxication” {sukr) should be regarded only as a 
prelude, and therefore relatively infenor, to “sobnety” {sahw)y m which 

k the mystic rises from negation of the Many to affirmation of the One 
rcvealed in the Many This is the true significance of the Moslem pro- 
fcssion of faith, Id tlõha tllä 'lläh^ prcfigured by the Pnmal Covenant 
{mlthäq) in eternity between God and all human souls broughtfoTth 
jTom ifu chüdren of Adam, from ikeir reinSy ihexr seed, and made them testtfy of 
themselveSf saytng^ "Am not*I your Lord?* They answeredy "Tea^ we testtfy ’ ” 
See Qyr*än VII, 171 « ^ 
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you :,I am denying in order that you may find the way 

I play thc tune of negation: when you dic death will 
discl osc the mys tery— --- - 

Not the death that takes you into the dark grave, but the 
death whereby you are transmuted and enter mto the 
Light. 

O Amir, wield the mace against yourself. shatter egoism to 
pieces!” 
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LXIII 


THE SPIRIT OF THE UNIVERSE» 

What worlds mysterious roll within the vast, 

The all-encircling ocean of the Mind! 

Cup-like thereon our forms are floating fast, 

Only to fill and sink and leave behind 
No spray of bubbles from the Sea upcast. 

The Spirit thou canst not view, it comes so nigh.i 
Drink of this Presence! Be not thou a jar 
Laden with water, and its lip stone-dry, 

Or as a horsexnan bhndly borne af^, 

Who never sees the horse beneath his thigh. 


> Math I, 1109 

* Reason or Spint, the Divine element in Man, is hidden from our 
perccption by its immanence and the universahty wnh which it^ attn- 
butes and effects are manifested 
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LXIV 


"T > ^-»*•---> 

THE ABSOLUTE^ 

We and our existences are non-existent Thou art the 
Absolute appearing in the guise of mortality. ^ 

That which moves us is Thy Gift our whole being is of Thy 
creaUon. 

Thou didst show the beauty of Being unto not-being, after 
Thou hadst caused not-being to fail in love with Thee.3 
Take not away the dehght of Thy Bounty take not away 
Thy dessert and wine and wine-cup! 

I But if Thou take it away, who will question Thee^ Does 
the picture quarrel with the painter^^ 

Look not on us, look on Thine Own Loving-kindness and 
Generosity! 

We were not * there was no demand on our part, yet Thy 
Grace heard our silent prayer and called us into exis- 

tence.4 


* Matk I, 602 See the Introduction 

* Ibnu’l-‘Arabi, and Rümi after him, use the term “noi-being” {*adam 
or nisti) to denote thingi which, though non-existent in one sen*;e, are 
existent m another e g the external wortd, which exists ai a form but 
not as an essence, and the inteDigible worid, which existi as a concept 
but not as a form 

3 Here “not-heing” signifies “relative non-existence,” and is applied 
to the World existing potentially as an idea m God\ knowledge before 
the latent reahties {ayän-t thäbitah) of all things were brought into 
actual and objcctive existence God caused this “not-bemg” to love 
Him, %e by His grace every “rcality** {^ayn-i thäbitah) or potentiality 
was made capable (= desirous) of receiving the concrete existence which 
He bestowed upon it 

^ Existence {wujüd) is a Divine Gift and, like all the Gifts of God, is 
conferred “on request ” The request ma^ be eitjier cxplicit or 

imphcit, ue, in virtue of the State or capacity of the asker, as, for examplc, 
the State of a parched plant amounts to a re(|uest for watcr, while a seed 
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In thc Divinc court of audicnce all are helpless as tapcstry 
bcfore the needle. 

Now He makcs a portrait of the Devil, now of Adam; now 
He depicts joy, now sorrow. 

None can raise a händ in defence; none darc utter a word 
conceming injury or benefit. 


buned m the carth is virtually askmg to grow and sprmg up From thxs 
pojnt of vicw, “everything was created at the demand of need** 
(Maih III, 3204 seqq ) 
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LXV 


FONS VITAE' 

Poor copies out of Heaven’s onginal. 

Pale earthly pictures mouldering to decay, 
What care although your beauties break and 
fail, 

When that which gave them life endures for 
aye^ 

Oh, never vex thine heart with idle woes * 

All high discourse enchanting the rapt ear, 
All gilded landscapes and brave glistenng 
shows * 

Fade—pensh, but it is not as we fear. 

Whilst far away the living fountains ply, 
Each petty brook goes bnmful to the main. 
Since brook nor fountain can for ever die, 
Thy fears how foohsh, thy lament how vain! 

What is this fountain, wouldst thou nghtly 
know^ 

The Soul whence issue all created things. 
Doubtless the rivers shall not cease to flow 
Till silenced are the everlasting spnngs 

Farewell to sorrow, and with quiet mind 
Drink lõng and deep. lef others fondly deem 
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The channel empty they perchance may find, 
Or fathom that unfathomablc strcam, 

» 

The moment thou to this low world wast given. 
A ladder stood whereby thou mightst aspire; 
And first thy steps, which upward stiil have 
striven, 

From mineral mounted to the plant; then 
higher 

To animal existence, next, the Man 
Wi th knowledge, reason, fazth O wondrous 
goal! 

This body, which a crumb of dust began— 

How fairly fashioned the consummate whole! 

Yet stay not here diy journey thou shalt grow 
An angel bright and have thine home in Heaven. 
Plod on, plunge last in the great Sea, that so 
Thy iVctJe cfrop maie oceans seven tiines seven. 

“The Son of God!” Nay, leave that word 
unsaid; 

Say, “God is One, the pure, the single Truth.” 
What though thy frame be withered, oid, and 
dead, 

If the soul keep her fresh immortal youth ? 
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THE PURPOSE OF CREATION* 

Divine WisdonxxyFeatcd jhe world in order that all thmgs 
in HlsTCnowledge sh 9 uld be reve.aled. 

God läid^u^n the world the throes of parturition for the 
purpose of making manifest that which He^new.^ 

You cannot sit inactive for a moment, you cannot rest till 
some good or evil has issued from you. 

All these cravings fox ÄCtiqn were ordained to the end that 
your mward consciousness should come clearly into sight. 
How cähTheYeäl, which ts the body, be at rest when the 
thread, which is the mind, is pulhng it^3 
This world and yonder world art? incessantly givmg bifth: 

every cause is a mother, its effect the child, 

When^th? effect is bom, it too becomes a cause and gives 

These causes are" generation on generation, but it needs a 
very well lighted eye to see the hnks in their chain 


* Math II, 994 

* God has willed that the world, of which Man is the cpitome, shotilci 
objectify the whole content of Hjs Knowledge Our ceaseless actiVities 
anse from the duty of manifesting the Divine consciousness which iS the 
ground of human nature 

i Since God is always working in ihe heart, the body cannot be itlle 
“The tree of Man was never quict ” 
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DIVINE PROVIDENCE' 

Does any painter paint a beautiful picture for the sake of 
the picture itself? 

Nay, his object is to please children or recall departed 
friends to the memory of those who loved them. 

Does any pottcr mould a jug for the jug’s sake and not in 
hope of the water^ 

Does any calligrapher write for the writing’s sakt and not 
for the benefit of the reader^ 

’Tis like moves in chess, my son • perceive the result of 
each move in the next one. 

By discerning cause witbrn cause, one after another, you 
arrive at victory and checkmate. 

The man of dull spint knows not how to advance, he acts 
on trust and steps forward blindly. 

Blind trust, when you are engaged in war, is as vain as a 
gambler’s reliance on his luck.^ 

When the barners in front and behind are hfted, the eye 
penetrates and reads the tablet of the Invisible. 

Such a clairvoyant looks back to the origin of existence— 
he sees the angels dispute with the Almighty as to making 
our Father (Adam) His vicegerent,3 


> Matk IV, 2881. * 

^ In the battle against the flesh those who have no Iight but from 
their own wits inevitably lose the game 

3 Qur^õn II, 28 “The Lord said to the angels, ‘Lo, I am about to 
place a \iwer(jy in the earth ’ They said, ‘Wilt Thou placc therem one 
who will do cvil anrf shed blood^ (We are morc worthy, since) wc 
glorify Thee.* God said, ‘Fenly I know what ye know not.* ** 
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Anc^ a^ain, casting his eye forward, he beholds all that 
shall come to pass till the Day of Judgement. 

Evei^onc sees the things unseen according to the measure 
of his illumination. 

The more he polishes the heart^s mirror, the more clearly 
will hc desery them. 

Spiritual purity is bestowed by the Gjaee of God; sueeess in 
polishing is also His Gift 

Work and prayer depend on aspiration. Man hath notking 
büt what he hath worked for.^ 

God alone is the Giver of aspiration • no churl aspires to be 
a King;5 

Yet God’s assignment of a particular lot to any one does not 
hinder him from exercismg will and ehoiee. 

When trouble eomes, the ill-fated man turns his back on 
God, while the blessed man draws mgher unto Him. 


4 Qur'än LIII, 40 

5 The mystic*s aspiration is the consequence and proof of his pre- 
election 
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*--1*--iW--» 

CAUSATION^ 

God hath established a ruie and causes and means for the 
sake of all who seek Him under this blue canopy. 

Most things come to pass according to the ruie, but some- 
times His Power breaks the ruie. 

He established a goodly ruie and custom: He made the 
evidentiary miracle a breach of the custom, 

O thou who art ensnared by causes, do not imagine that 
the Causer is defunct! 

The Causer brings into existence whatsoever He will, His 
Omnipotence can destroy all causes; 

But, for the most part, He*^lets the execulion of His Will 
foUow the course of causation, in order that scekers may 
be able to pursue their object of desire 

When there is no cause, what way should the seeker pursue? 
He must have a visible cause in the way he is going, 

Causes are filrns on the eyes, for not every eye is worthy to 
contemplate His work. 

It necds a piercmg eye to reach beyond the cause and 
remove the film entirely, 

So as to behold the Causer in the spaceless world and see 
that all our exertion and action is mere drivel.^ 


* Math V, 1543 Divine Action transccnds the apparent correlation 
of cause and effect which servei. to maintain the world-order by provid- 
ing a basis for human activities 

* This Vision of the secr is not inconsistent with the view that devo- 
tional Works are Divmely appointed means of approach to Reahty (No 
XXXII). hat^renders,them worthless is our failure to discern the 
immcdtate operation of Divine Grace in creating and giving effect to 
them, if tt bc His Will so to vio 



Evcryfhing good or bad comes from thc Causer: cause$ 
and means, O fathcr, are naught 
ButV spcctrc that has appearcd on thc King’s highway in 
order that thc reign of ignorancc may endure for a littlc 
while- 
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'- 

THE DIVINE FACTORY* 

The Worker is hidden in the workshop: enter the work- 
shop and behold Him! 

Inasmuch as the work has woven a veil over the Worker, 
you cannot see Him outside of His work. ^ 

The Worker dwells in the workshop none who stays out¬ 
side is aware of Him 

Come, then, into the workshop of Not-bemg, that you may 
contemplate the work and the Worker together.3 
Pharaoh set his face towards material existence; therefore 
he was blind to God’s workshop 
And wished to alter and avert that which was eternally 
ordained. 


» Math» II, 759 

^ God's work is the actuahzation of the potential The worker in the 
immatcrial world perpetually clothes “not-bemg” with His ^ualities. 

3 By dymg to seif (fanä) the mystic retums, as it were, to his pre- 
cxistent State of “not-bemg” as an 'qyn-t thäbilak and rcahzes the in- 
separable unity of the Di vine Essence, Attnbutes, and Actions 
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THE WORLD OF TIME' 

Every instant thou art dying and returning ‘This world 
is but a moment,” said the Prophet. 

Our thought is an arrow shot by Him how should it stay 
in the air^ It flies back to God 

Every instant the world is being renevved, and we unav^ are 
of its perpetual change. 

Life is ever pounng in afresh, though in the body it ha.« the 
semblance of continujty ^ 

From its swiftness it appears continuous, like the spark 
thou whirlest with thy händ. 

Time and duration are phehomena produced by the 
rapidity of Divine Action, 

As a firebrand dexterously whirled presents the appear- 

ance o5 a lõng hne oi fire. J \ 

y \ 


* Maih * 1 , 1142 The circle of exi^itcnce begins and ends in a smgle 
point, the Esscnce of God, which is peneived bv us under the foi^n of 
extension To mystics, howevcr, the world is “but a moment,” a 
flash of Divine dlumination revcalmg ihe One as the Many and the 
Many as the One \ccording to Süfl and other Moslem metaphvsiCJans, 
every atom of the Cosmos is contmuailv annihilated and re-creat^d by 
the immediate manifestation of Divme Energy 

^ Cf the saymg of Herarlitus, “To him who enters the same fiver, 
other and stiil other waters flow ” 
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LXXI 



REALITY AND APPEARANGE' 


’Tis light makes colour visible: at night 
Red, green, and russet vanish from thy sight. 

So to thee hght by darkness is made known: 

All hid things by their contraries are shown. 

Since God hath none, He, seeing all, denies 
Himself eternally to mortal eyes. ^ 

From the dark jungle as a tiger bright, 

Form from the viewiess Spint leaps to hght, 

When waves of thought from Wisdom’s Sea profound 
Arose, they elad themsblves in speeeh and sound. 
The lovely forms a fleeting sparkle gave, 

Then fell and mingled with the falling wave. 

So perish all things fair, to re-adorn 

The Beauteous One whence all fair things were born. 


* Matk I, II2I The symbohsm of hght and colour eome^ onginally 
from Plato 

* Häving no objeet to eompare auJ contrast with God, the mind 
cannot apprehend Him it peiceives onl) the diverse forms in which He 
appears. 
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LXXII 


GOD IN NATURE> 

The World is frozen its name isjamäd (inanimate ): jämid 
means ‘Trozen,” O master. 

Wait till the rising of the sun of Resurrection, that thou 
mayst see the movement of the world’s body** 

Since God hath made Man from dust, it behoves thee lo 
recognize the real nature of every partide of the umverse, 
That while from this aspect they are dead, from that aspect 
they are livmg • silent here, but speaking Yonder 
When He sends them down to our world, the rod of Moses 
becomes a dragon m regard to us,3 
The mountams sing with David, iron becomes as wax in 
his händ,4 

The wind becomes a carrier for Solomon, the sea under- 
v;ha.t God s.a\d to Moses coocoro\o^ vt ^ 

The moon obeys the sign given by Mohammed, the fire (of 
Nimrod) becomes a garden of roses for Abraham.^ 

They all cry, ‘‘We are hearing and seeing and responsive, 
though to you, the unmitiated, we are mute ” 


* Matk III, 1008 

^ At the Resurrection, i e when, either here or hereafter, God lets us 
see things as they really are, we shall know the matenal world in its 
inward aspect, which is the world of spint and everlastmg hfe 

3 Qur^än VII, 104 seqq 

4 Qm^än XXI, 79, XXXIV, 10 • 

5 The wind was subject to Solomon (Qui^än XXI, 81) and trans- 
ported his throne fiom one country to another God said to Moses, 
“Smite the sea with thy rod” {Qur^än XXVI, 63), whereupon it opcncd 
a way for the Israehtes but engulfed Pharaoh and his hosfc • 

* This verse refers to the sphttmg of the moon (Qur’dn LIV, i) and 
to the miraculous preservation of Abrahari {Qur*än XXI, 69) 



Asccnd from materiality into the World of spirit^j, t\carkcn 
to the loud voicc of the universe ; * ' r 

Then thou wilt know that God is glorified by all inanj^nate 
things: the doubts raised by false interpreters will not 
beguile thce,? 


1 Accordmg to the Qur'dn (XVII, 46), “there is not a thing in heaven 
or earth but glonfics Hjm ” Whi]e for SüfJs ia^bth-t jamädai is a Divinely 
rcvealed truth as well as a fact of mysücal expenencc, Moslem ration- 
alistic theologians explain that such praise of God can only be implicit 
or mdirect* e g the sight of a mineral or plant may cause the person 
contemplating it to cry subhän Alläh' 
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XXXIII 


«— Vn' ——l'—I*——» 

\ 

AMOR AGITAT MOLEM* 

Love is a boundless ocean, in which the heavens are but a 
flake of foam 

Know that all the wheeling heavens are turned by waves 
of Love. were it not for Love, the world would be frozen. 

How else would an inorganic thing change into a plant? 
How would vegetive things sacnfice themselves to be- 
come endowed with (the animal) spirit^^ 

How would (the animal) spirit sacnfice itself for the sake 
of that Breath by the waft whereof a Mary was made 
pregnant^3 

All of them would be stiff and uaimovable as ice, not flying 
and seeking like locusts 

Every mõte is in love with that Perfection and mounts 
upward like a sapling 

Their silent aspiratiori is, in cffect, a hymn of Glory to God, 


* Matk V 3853 
» See Nos LXI and CXVIIL 

3 The elect are mspired and regenerated by the Divine Spirit which 
was breathed mto the Virgin Mary {Qur^än XXI, 91 , LXVI, 12) Cf. 
Fthi mäfihtf 22: “The body is hke Mary, and every one of us hath a 
Jesus within If the pams (of love) arise in us, our Jesus will be born ” 
This recalls Eckhari’& doctrine of the birth of Chnst in the soul (Inge, 
Christian Mysitctsm, 162 seq ) and especiallv his saying, “The Father 
speaks the Word mto the i»ouI, and when the ‘son’ is born every soul 
becomes Mary 
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Lxxrv 


« t t «_ 1 t_ t- 

■» ■■ ■» >- 



UNIVERSAL LOVE^ 

Never, in sooth, does the lover seek without being sought 
by his beloved.^ 

i When the lightning of love has shot into this heart, know 
^ that there is love in that heart. 

lj When love of God waxes in thy heart, beyond any doubt 
God hath love for thee. 

No sound of clapping comes from one händ without the 
other händ 

Divine Wisdom in destiny and decree made us lovers of one 
another. 

Because of that fore-orda;nment every part of the world is 
paired with its mate 

In the view of the wise, Heaven is man and Earth woman * 
Earth fosters what Heaven lets fail. 

When Earth laeks heat, Heaven sends it, when she has lost 
her freshness and moisture, Heaven restores it 

Heaven goes on his rounds, like a husband foraging for the 
wife^s sake, 

And Earth is busy with housewifenes she attends to births 
and sucklmg that which she bears 

Regard Earth and Heaven as endowed with intelligence, 
sincc they do the work of intelligent beings. 

Unless these twain taste pleasure from one another, why 
are they ereeping together hke sweethearts^ 


* Afa/Ä. III, 4393 Divinc Love pervades the Cosmos which it ereated. 
All thmgs, howevcr diverse they may seem, are ruled by that cssential 
pnnciplc moved to work m eommon for its fulfilment. 

* If Love dfcsire^ BAiuty, no less does Beauty desire Love * see the 
closmg Imes of the passag<^ 
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WithoutithI Earth, how should flower and tree blossom? “ 
Whbt, would Heaven’s water and heat produce? 

As Goi^ put desire in man and woman to the end that the 
World should be preserved by their union, 

So hath He implanted in every part of existence the desire 
for another part 

Day and Night are enemies outwardly * yet both serve one 
purpose, 

Each in love with the other for the sake of perfecting their 
mutual work. 

Without Night, the nature of Man would receive no in- 
come, so there would be nothing for Day to spend. 

The soul says to her base earthly parts, “My exile is more 
bitter than yours: I am celestial ” 

The body desires green herbs and running water, because 
its origin is from those; 

The soul desires Life and the Living One, because its 
origm is the Infinite Soul 

The desire of the soul is for ascent and sublimity; the 
desire of the body is for pelf and means of self-indulgence, 
And that Sublimity desires and loves the soul, mark the 
text He loves ihem and they love Him 3 
The gist is that whenever any one seeks, the soul of the 
sought is desirmg him; 

But the lover’s desire makes him haggard, while the loved 
one’s desire makes him fair and comely 
Love, which brightens the bcloved’s cheek, consumes the 
soul of the lover. 

The ämber Ic.ves the straw with the appearance of wanting 
naught, while the straw is struggling to advance on the 
lõng road 

— ■ ■■ ■ -- - 9 

3 Qur^än V, 59 What attracts lover to beloved and vice versa, and 
harmomzcs and unites thcm, is nothing that exists in the phenomenal 
World it is the “non-existent** E^isence and Reality which mystics know 
by the name of Love. In the beloved it appe^s undfy the aspeet of 
lordship and self-sufficiency, m the lover it jikes the form of servitude, 
abasement and tribulation 
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LXXV 


MAN THE MACROCOSM^ 

From the pure star-bright souls replcnishment is evcr 
Corning to the stars of heaven. 

Outwardly wc are ruled by these stars, but our inward 
nature has become the ruler of the skies ^ 

Therefore, whilc m form thou art the microcosm, in reality 
thou art the macrocosm. 

Externally the branch is the ongin of the fruit; intrmsically 
the branch came into existence for the sake of the fruit 

Had there been no hope of the fruit, would the gardener 
have planted the tree^ 

Therefore in reality the ti^e is born of the fruit, though it 

. appears to be produced by the tree 

Hcnce Mohammed said, “Adam and all the prophets 
march behind me under my banner.”^ 


* Math IV, 519 

* Heaven denves its light from the Divme Attnbuies which illuminc 
the spint of the Perfect Man. Cf Ibn u’l-Färid “My moon never sinks, 
my sun is never hidden, and all the radiant stars set their course by 
mc ” 

3 The thcory of Moslem phdosophers that the umverse is a great 
Man and Man a little umverse requires correction According to §õfis, 
Man, though he may be regarded as a microcosm, is not a mere epitome 
of the umverse on the contrary, he is jts origin and finaJ cause, smce it 
was brought mto existence for his sake, and essentially the Perfect Man 
is the spirit of Divine Revelation through whom the whole purpose of 
crcatjon is fulhlled Cf the verses ^cnbed to ‘Ali 

“Thou art the perspicuous Book whosc letters unravel all mystenes 
Thou deemest thyself a small body (microcosm), yet the greater 
World (macrocosm) is enfolded within thec 

4 All the prophets w^e tnspired by the Light of Mohammed, who 
(speaking as the Logos) is said to have declared that he was a prophct 
when Adam was clay. ^ 
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Hcnce thatmastcr of every lore uttercd the mystic saying, 
“Wfe are hindmost and the foreinost:**5 
That i\to say, “If seemingly I am born of Adam, yet in 
truth I am the ancestor of every ancestor. 

Since the angels worshipped him for my sake, and hc 
aseended to the Seventh Heaven on my aeeount, 
Therefore Father Adam was really bom of me: the tree 
was born of the fruit 

The idea, which is first, comes last into actuality, in parti- 
cular the idea that is etemal ” 


5 This Tradition asserts the supenority of Islam to Judaism and 
Chnstianity, but here Rümi gives u a mystical turn Mohammed, the 
last of the prophets in time, is the first of them m eternity. 
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LXXVI 


« -- ,< - -,<--. 

THE PERFECT MAN' 

The Qutb is the lion. it is his business to hunt: all the rest 
cat his leavings 

So far as you can, endeavour to satisfy him, so that he may 
gain strength and hunt the wild beasts.^ 

When he is ailing, the people starve all food comes from 
the händ of Reason. 

Their spintual experiences are only his leavings. Bear this 
in mind, if you desire the prey 

He is like Reason, they are as members of the body; the 
management of the body depends on Reason. 3 

His infirmity is of the body, not of the spirit the weakness 
lies in the Ark, not in Noah 

The Qutb revolves round himself, while round him revolve 
all the spheres of Heaven 

Lend some assistance in repairing his bodily ship* be his 
chosen slave and devoted servant 

In reality your aid is a benefit to you, not to him. God 
hath said, “If ye help God, ye will be helped 


» Math V, 2339 Ihc term Qutb (Pole), as used here, denotes the 
Perfcct Man generally and does not refer specifically to the Head of the 
Süf i hierarchy 

* “Endeavour to satisfy him,” t “serve him faitlifully, relieve his 
bodily wants, and take care not to disturb him, so that he may be left 
free to pursue the realities (asrär ü maiani) which are his spintual food 
That this is what Rümi means by “the wild beasts” cannot be doubted 
Giordano Bruno xn his allegoryrof Aetaeon {The Heroxc Enthusiasis, tr 
Williams, vol I, p 91) not only employs the same phrase but cxplaias 
it as signifying “the mtelhgible kinds of ideal conceptions, which are 
occult, followed by few, visitcd but rarely, and which do not disclose 
themselves jo all thosc who seek them “ 

3 The Qu^b, being ‘ithe form of Umversal Reason,” is the manager 
[mudahbtr) of the world Without his mcdiation, it would not be spirit- 
ually fed See No LXVIIl. Qwr^õn LXVII, 8 
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LXXVII 


THE WITNESS TO GOD< 

God hath not created in the earth or in the lofty heaven 
anything more occult than the spirit of Man 
He hath revealed the mystery of all things, moist and dry, 
but He hath sealed the mystery of the spirit. “z/ u of the 
Word of my Lord 

Since the august eye of the Witness beheld that spint, 
naught rcmains hidden from him. 

God is named “the Just,” and the Witness belongs to Him: 

the just Witness is the eye of the Beloved 3 
The object of God’s Regard in both worlds is the pure 
heart the King’s gaze is fixed ilpon the favounte 
The mystery of His amorous play with His favounte was • 
the origin of all the veils which He hath made. 4 
Hence our Loving Lord said to the Prophet on the night of 
the Ascension- “But for thee I would not have created 
the heavens ” 


* Matk VI, 2877 

* Qur^än XVII, Ö7 

3 The Perfect Man’s relaiion to God ib analogous to that of an mcor- 
ruptible eye-witness whose ev idence determmes the judgeraent and thus 
bnngs into clear hght the justice and other mvisible qualities of the 
judge 

* The phcnomenal world was created in order that the Perfect Man 
might be evolved and tlie glory of Divine Love fuily displayed m him. 
He, therefore, is the Beloved of God {H(^ibu Hläh)^ a title pre-emincntly 
helonging to Mohammed 
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LXXVIII 


THE MEDIATOR^ 

The Prophet said, “God doth not regard your outward 
forms therefore in your devising seek ye the owner of 
the Heart/’* 

’Tis by His Favour God regards thee, not because of thy 
prostrations in prayer and thy almsgivings 
Smce thou deemest hearts like thine to be the Heart, thou 
hast abandoned the search for those who possess it— 
The Heart into which if seven hundred Heavens should 
enter, they would be lost and hidden from view 
Do not call such fragments of heart as these “the Heart” 
do not seek an Abü Bakr in Sabzawär U 

The owner of the Heart is a six-faced mirror: through him 
God looks on all the six directions. 4 
If God reject any one, ’tis for his sake; and if He accept 
any one, ’tis on his authority 

God lays His Bounty on the palm of his händ, and his 
palm dispenses it to all objects of Divine Mercy 
The oneness of Universal Mercy with his palm is unquali- 
fied and unconditional and perfect. 


* Matk, V, 869 

• “The owner of the Heart,” 1 e the samt For “heart” (dtl^ qalb) as 
a name for the organ of spiritua^ perception, cf ocultis cordts in Western ^ 
mysticism 

3 Here the poet alludes to a story (Math V, 845 seqq ) coneernmg the 
people of Sabzawär (Bayhaq), who were so fanaticaJly Shihte that no 
Sunni coul^ Iive among them 

♦ “The six c^irectiont)” . nght, left, above, below, before, behmd The 
Perfect Man is “the eye o^he world whereby God sees His own Works” 
and beeomes conscious of nimself in all his diverse aspeets 
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O richmi, if thou bring to God a hundrcd saeks of gold, 
Hf will »y, “Bring the Heart as a gift to My door :5 
Bring Mc tne Heart that is the Pole of the world and the 
Soul of the soul of the soul of Adam!” 


5 Rcferring to Qur^än XXVI, 8Ö-89 “on the Day when nches and 
sons avail not (and none shall be helped) save him who bnngeth unto 
God a sxncere heart {qalb salim) 
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LXXIX 


ASCETICISM AND GNOSIS' 

The gnostic is the soul of religion and piety * gnosis is the 
result of past asceticism. * 

Asceticism is the labour of sowing; gnosis is the growth and 
harvesting of the seed. 

The gnostic is both the command to do right and the right 
itself; both the revealer of mysteries and that which is 
revealed 3 

He is our King to-day and to-morrow: the husk is for ever 
a slave to his goodly kernel. 


^ Math. VI, 2090 

* “Result,*’ T e essential substance and final cause 
3 Since the Perfcct Man unites in his consciousness all inward and 
outward aspects of Reality, it may be said tliat he is at once the Law 
and the Law-giver, the Mystery and the Hierophant 
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LXXX 


“DIE BEFORE DEATH»» 

The Prophct said, “O seeker of the mysteries, wouldst 
thou see a dead man living, 

Walking on the earth, like living men, yet his spint dwells 
in Heaven, 

Bccause it has been translated before death and will not be 
translated when he dies— 

A mystery beyond undcrstandmg, understood only by 
dying— 

If any one wish to see a dead man walking thus visibly on 
the earth, 

Let him bchold Abü Bakr, the? devout, who in virtue of 
being a tnie witness to God beeame the Pnnee of the 
resurreeted.”* 

Mohammed is the twice-born in this world he died to all 
temporal losing and finding * he was a hundred resur- 
rections here and now 3 


* Matk VI, 742 The famous saying, mütu qabla an iamüiü, is one of a 
very large number which Süfis attnbute to the Prophet as evidence for 
their claim to have inhented his csoteric doctnne In the followmg verses 
Rümi paraphrascs and expounds a Tradition enjoining the Faithful to 
imitate Abü Bakr, a type of the perfeet saint dead (/õrn) to the world 
and living {bäqi) in God Not only Abü Bakr, but *Umar, ‘Uthmän, 
and *Ali, are included among the prophets and holy men by whom the 
pre-cxistcnt “Light of Mohammed” *is transmitted from generation to 
generation (Matk 11,905-930, cf No LXXXVIII) 

* “A true witness to God” see No LXXVII Abü Bakr is well- 
known by the title of al-Siddlq 

3 In the Islanuc world the Prophet’s A^cension»r^presents the 
supreme mystical cxperience of the “resyrrected” soul which has 
beeome one with him. 



Oftcn they would ask him, ‘‘How lõng is the^Way to thc 
Rcsurrection?”4 / 

And he would answer with mute eloquence, “Does §iny onc 
ask that of me who am thc Resurrection?”5 

Bccome the Resurrcction and so behold it: becoming is the 
necessary condition for beholding the reality of anything. 

Whether it be light or darkness, until thou become it thou 
wilt never know it completely. 


4 On being asked this question, the Prophet is said to have answered, 
raising his forefinger and middle fmger together, “I and thc Resurrec- 
tion are as these tnain 

5 “With mute eloquence/’ literally “with the tongue of the inward 
State {häl) Accordmg to Rümi, the Prophet did not say “1 am the 
Rcsurrection” (cf St John Xl, 25 * eyo) elfjtt fj dvdcrtaatq kocc fj 

bui let his essential nature spe^ for itself 
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LXXXI 


^ 9*^~ 1 * •* -—" ■> * - 

« 

MYSTICAL DEATH AND BURIAL^ 

Thy sepulchre is not beautified by means of stone and 
woüd and plaster;» 

Nay, but by diggmg for thyself a grave in spiritual punty 
and burying thy egoism in His Egoism 

And becoming His dust and buned in love of Him, so that 
His Breath may fill and mspire thee 

A tomb with domcs and turrets is unpleasing to followefs of 
the Truth 

Look now on a living man attired in sätin does the superb 
robe Help his understanding at alP 

His soul is tormented, the scorpx)n of anguish dwells in his 
sorely stncken heart 3 

Outside, broideries and decorations, but within he is 
moaning, a prey to bitter tViougbts; 

And lo, another, wearing an oid patched cloak, his thoughts 
sweet as the sugar-cane, his words like sugar! 


* Afath III, 130 

* The body resembles a tomb to build it up and adorn u with the 
gauds of this world is a bad preparation for happiness hereafter 

3 Scorpions are supposed to mfest the gra\ es of infidels and cvil-Joers 
till the Rcsurreciion 
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LXXXII 



#■ 


UNITY OF SPIRIT* 


When the rose is dead and the garden ravaged, where 
shall wc find the perfume of the rose? In rose-water, 

Inasmuch as God comes not into sight, the prophets are 
His vicars 

Do not mistake me! ’Tis wrong to think that the vicar 
and He Whom the vicar rcpresents are two. 

To the form-worshipper they are two; when you have 
escaped from consciousness of form, they are One. 

Whilst you regard the form, you are seeing double* look, 
not at the eyes, but at the light which flows from them ^ 

You cannot distinguish the lights of ten lamps burning to- 
gether, so lõng as your face is set towards this light alone. 

In things spiritual there is no partition, no number, no 
mdividuals 

How sweet is the oneness of the Friend with His friends! 
Catch the spirit and clasp it to your bosom. 

Mortify rebellious form till it wastes away. unearth the 
treasure of Unity 1 

Simple were we and all one essence. we were knotless and 
pure as water 3 


• Matk I, 672, a discour&c on the Divme vicegerency (Kktläfah) of 
the prophets, m whom the hidden nature of God is revealed 

^ DuaJism is the result of paying attention to the outward forms of 
things As the eyes are iwo, but their light one and indistmguishable, so 
, the bodies of the prophets are many, but the spint which illumines them 
one and the same Moslem oculists generally adopt the theory of GaJen 
and othcr Grceks that Vision is produccd by rays of light emitted from 
the eyes 

3 §üfis iddit^fy the so-called “Whitc Pearl,” the spintual essence of 
Man and origmal substance of all created things, with the Light of 
Mohammed (Universal RAson, the Logos) 

*34 



When that goodly Light took shape, it became many, Hke 
slfadows rast by a battlement. 

Demolish me dark battlement, and all difference will 
vanlsh from amidst this multitude .4 


4 “The dark battlement” typifies the wall ofselfhood and illusion, to 
which the “shadows” of plurality owe their existence 
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LXXXIII 


CREATIONS OF PHANTASY« 

O Thou by Whom the unspoken prayer is answered, 
Who bestowest at every moment a hundred bounlies on 
the heart 

Thou hast limncd some letters of wnting: rocks hcre 
become soft as wax for love of them ^ 

Thou hast senbed the imn of the eyebrow, the säd of the eye 
and the jim of the ear as a distraction to our minds and 
understandings.^ 

By those letters of Thine the intellect is made to weave 
subde coils of perplexity: wnte on, O accomplished 
Fair-writer ^ 

Iricessantly Thou shapest beauteous forms of phantasy 
upon the page of Non-existence. 

On the tabJet of phantasy Thou inseribest wondrous letters 
—eye and profile and cheek and mole. 

I am drunken with desire for Non-existence, not for the 
existent, beeause the Beloved of the world of Non- 
existence is more faithful 4 


* Ma//i V, 309 

‘ The Platonist, William Drummond, uses the sanie aiialogy 

“Those golden letters which so bnghtly shine 
In Heaven’s great võlume gorgeously divinc, 

The wonders alJ in ^ea, in earth, in air 
Be but dark picturei»/)f that sovereign Fair “ 

3 The Arabic letters sdäf nün, and jim resemble in shape the eye, tiic 
eyebrow, and the ear respectively Viewed in its proper light, every- 
thing in the worJd is good But where mystics, contemplating these 
“fair copies,’» whether sensible or ideal, pierceive only the rcvelation of 
Etemal Beauty^m cver<.hanging forms of “new creation,” other men 
see and pursue mere shadonvs of thcir selfish selves 

♦ “Non«cxj8tence,“ i e Rcality as opposed to phenomenahty. 
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Bcholcf how the madmen dotc on thc blackness of those 
Unes trac^d without fingcrs! 

Evcrypnc is infatuated with a phantasy and digs in corncrs 
for thc buried treasure. 

One goes into church to pciform religious exercises; 
another in his greed for gain betakes himself to sowing; 

One loses his soul in the invocation of demons; another 
sets his foot upon thc stars. 

To the seeing eye it is manifest that all variety of action in 
the external world arises from phantasies within. 

Since the object of the souVs quest is hidden, every one 
looks for it in a different quarter, like travellers seeking 
the qtblah in the dark. 

At dawn, when the Ka‘bah bccomes visible, they find out 
who has lost his way.5 


5 As a ruie, the ritual pravcr (salät) is invalidated by facmg in the 
wrong direction, but shuuld the worshipper, owing to darkness or anv 
othcr sufficient cause, fail to turn towards the Ka‘bah, he does notlose 
thc ment of his prayers, provided that he has endeavoured to the bcst 
of his judgement and ability to ascertam thc direction as exactly as 
possible. Similarly all seek the One True Light (No CIV) Doubt, per- 
plexity, and error anse from ignorance 
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LXXXIV 


THE MAGIC OF LOVE' 

Love and fancy create a thousand forrns beautiful as 
Joseph: in sooth they are greater sorcerers than Härüt 
and Märüt.^ 

Bcfore your eyes they raise up the phantom of the Beloved: 
you are enraptured with it and teil it all your secrets. 

’Tis as when a mother, at the grave of her child newly 
dead, 

Speaks to him earnestly and intensely: crazed with grief, 
she imagines his dust to be living 

And in her heart believes he is Ustening to her. Lo, the 
magic wrought by Love { 

Fondly and with teai's she lays her lips, time after time, on 
the frcsh carth of the grave in such wise 

As, during his life, shc never laid them on the face of the 
son who was so dear to her. 

But love for the dead does not last * when some days have 
passed in mourning, the flame of her grief sinks to rest. 

Love has carned off his enchantments and gone away: the 
fire is out, only ashes remain 


* Matk V, 3260 

* Two fallen angels who taught mankind the arts of magic. Prc- 
suming themselves to bc immaculate, the> had rcfused to do homage to 
Adam, so God sent them down to the earth, where they fell in love with 
a beautiful woman and tried to seduce her. She wgiuld not yicld until 
they taught her the word of power that enablcd them to ascend to 
Hcaven Havmg Icarned it, she ascended, and God transformed her 
into Zuhrah (the planet Venus) Härüt and Märüt wcrc impnsoncd in 
a pit at Babylon, choosing to expiate their sm in this world rathcr than 
suner everlasting tormcnt hereafter The legend may be rcgarded as an 
ali^ory of the human spjrit and reason, which dcscend from the World 
of Laght to tliQ World pf Nature, fail a prey to the defilements of the 
flesh (na/s), and finally, ^aving been purged by suffcnng, rctum to 
where they belong 
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LXXXV 


I_ t "k t- - t_ I- - t__ t _f_ I 

PHENOMENA THE BRIDGE TO 
REALITY* 

The Christian confesses to his priest a year’s sins—forni- 
cation and malice and hypocrisy— 

In order that the priest may pardon him, for he deems the 
priest’s absolution to be forgiveness from God 
The priest has no real knowledge of sin and pardon; but 
love and faith are inighty spells. 

In the hour of absence Love fashions many a form of 
phantasy; in the hour of presence the Formless One 
reveals Himself, • 

Saying, ‘T am the ultimate ongin of sobriety and intoxi- 
cation: the beauty in all forms is reflected from Me 
Now, because thou hast often gazed on My reflexion, thou 
art able to contemplete My Pure Essence.” 

As soon as the Christian feels the pull from Yonder, he 
becomes unconscious of the priest 
At that moment 'he craves forgiveness for his trespasses 
from the Grace of God behind the veil 
Whcn a fountain gushes from a rock, the rock disappears 
in the fountain. 


^ Math V, 3257 and 3277 
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^ _^ t_ _ _^ 

< 

THE PEAR-TREE OF ILLUSION* 

This pear-tree is the piimal egoism and self-existence that*' 
makes the eye distorted and squinting. 

Whcn thou comest 3own, O climber, thy thoughts and 
words and eyes will no more be awry. 

Because of the humility shown by thee in commg down, 
God will endow thee with true Vision. 

Thou wilt see that this pear-tree has become a tree of 
fortune, its boughs reaching to the Seventh Heaven. 

Afterwards chmb up agaun into the tree transformed by 
Divine Mercy. 

Now it is luminous like th«, Burning Bush. it cnes, “Lo, I 
•am God!^^^ 

Beneath its shade all thy wants are satisfied: such is the 
Divine Alchemy. 

Thy personality and existence are now lawful to thee, since 
thou beholdest therein the attnbutes of the Almighty. 

The crooked tree has become straight, God-reveahng 
its Toot in the earth, its branches tn the 


* Math IV, 356a Boccaccio {Decatruron, Day vii, Novel 9; and 
Chauccr in The MerchanVs Taie relate how a gallant, by climbing a 
pear-tree and prefending that it caused hallucinations, persuaded the 
foohsh husband to believe in his wife’s mnoccnce, though he had wit- 
nessed her misbehaviour wilh his ow n eyes Rümrs version of the story 
is givcn in the preceding coupleis ^3544-3557) Here hc draws out of it 

« a mystical application—the souPs ^‘ehmb-down” from self-consciou&ncss 
and aseent to Gk)d-consciousness —which goei far toju.stify his somctimcs 
very broad interpretation of the maxim that every jest has a mõral 

* See Qufän 50 CVIII, 29-30, and cf Exodus III, 1-6 

3 Qur'^än 29 
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LXXXVII 


COSMIC CONSCIOUSNESSi 

• WiNE in ferment is a beggar suing for our ferment; Heaven 
in revolution is a beggar suing for our consciousness 
Wine was intoxicated with us, not we with it; the body 
came into being from us, not we from it. 

We are as bces, and bodies as the honeycomb* we have 
made the body, eeli by eeli, like wax.* 


* Maih. I, i8j I, Here the poet speaks as one of the God-intoxicated 
souls which hve in uiuon with the Logos and therefore may claun to bc 
the archctypc and animatmg pnnciple of the umverse 

* As bees by Divine inspiration {Qur'än XVI, 70-71) build *up 
honcycombs, so the Spirit of the Perfeet Man makes the world an image 
of itself and fills all bodies, accordmg to the capacit> of each, with 
sweetness and hght and knowledge and love of God 
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LXXXVIII 



THE UNIVERSAL SPIRIT 
REVEALED IN PROPHETS 
AND SAINTS^ 


Every moment the robber Bcauty riscs in a diflF^rent 
shape, ravishes the soul and disappears. 

Every instant the Loved One assumes a new garment, now 
of eld, now of youth. 

Now He plunged into the heart of the potter’s clay-^the 
Spirit plunged like a diver.^ 

Anon, rising from the depths of clay that is moulded and 
baked, He appeared in the world. 

He became Noah, and w*ent into the Ark when at His 
'prayer the world was floodcd. 

He became Abraham and appeared in the midst of the fire, 
wkk inÄSvsf S9r HiV J* 

For a while He was roaming on the earth to ple^sure 
Himself, 

Then He became Jesus and ascended to Heaven and 
glorified God 

In brief, it was He that was coming and going in oyery 
gencration thou hast known, 

Until at last He appeared in the form of an Arab and 
gained the empire of the world. 

There is no transmigration, nothing is transferred. The 
lovely Winner of hearts 


* Diwän, 199 

» The Divin^ Spint ^as breathed into the clay body of Adam, which 
God had kncadcd with Hr. own hands for forty days 
3 See No. LXXII, notc 6. 
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Becam€ a sword in the händ of ‘Ali and appearcd as the 
Slkyer of the tiTne.4 

No, no! *T^as even He that cned in human shape, ‘Miw 

n^Haqqr 

The one who mounted the scaffold was not Mansür, as the 
foolish imagmed.5 

RümI hath not spoken and will not speak words of infi- 
dehty: do not disbclieve him! 


4 Hcrc Rümi exphcitJy warns the reader agamst confusing a momstic 
doctrine with the heresy of those who believe in the transrriigration of 
mdividual souls {ianäsukh) In another passage [Diivärij Lucknow ed , 
p 222) he declares that all forms in which the One Essence clothes itself 
are “different bottles of the same Wine,” and “this,” he says, “is not 
transmigration * it is the doctrine of Pure Unity” [in nist tanäsiAhj svkhun-t 
wahdat^i ^rf~ast) 

5 “Mansür” refers to Halläj (Hus^yn ibn Mansür) executed at 
Baghdad in a d 922 He expressed his mystical relation to God in the 
cmphatic formula i 4 iwi H-Haqg, “1 am God,” but he would not have 
endorsed Rünii*s interpretation of it Cf No CXV 
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LXXXIX 


---, 

THE STANDARD-BEARERS OF 
DIVINE REVELATION^ 

The etemal Will and Decree of God, the Forgiver, to 
reveal and manifest Himself 

Invokes opposition, for othenvise nothing can be shown; 
and thcre is no contrary to that incomparable King ^ 

Thercfore He made a viceroy whose heart should be a 
mirror for His Sovereignty, 

And endowed him with infimte purity, and then set up 
against him a dark foil. 

He made two banners, white and black one was Adam, 
the other was Iblis, • 

Between these mighty hosts there was combat and stnfe, 
and thcre came to pass what was destined to come. 

Likewise in the next period Abel arose, and Cain became 
the antagomst of his pure light. 

So, from age to age and from generation to generation, the 
same banners were raised in conflict, 

Till the advent of Mohanuned^ who strove with Abü Jahi, 
the pnnce of the armies of iniquity. • 


> Matk VI, 2151 

» The manifcstation of God in the worid evokcs the appearancc of 
contrariety, hence in succes&ive ages Hjs BcautifuJ and TerribJe Attn- 
butes are personified and displayed as aniagomsts contcnding lor 
raastery, though essentially they a?e one as He is One 
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THE MYSTERY of EVIL* 


Both Moses and Pharaoh were worshippers of the Truth, 
though in appearance the former has found the way and 
the latter has lost it.* 

In the daytime Moses was crying to God at midmght 
Pharaoh would begin to moan,3 
Saying, “O Lord, what sh^kle is this on my neck^ Were 
there no shaekle, who would say ‘I am 
By that deeree whereby Thou hast made Moses to be 
illumined, by that same deeree Thou hast made me to 
be darkened. 

Both of us are fellow-slaves to Thee, but Thy axe is cleaving 
the sappy boughs in Thy forest 
The boughs are helpless against the axe * one it grafts 
firmly, another is left uncared for 
I beseeeh Thee, by the might of Thine axe, to show merey 
and straighten my crookedness ” 

Once more Pharaoh said to himself in amazement, “Am 
not I praying all night long^ 

Within I am humble and obedient how do I appear so 
changed when I meet with Moses?”5 


* Math I, 2447. 

* Pharaoh i;io less than Moses serves the purpose for which he was 
ereated It follows that sub specie Oitemitatis aJI souis are ultimately saved. 

3 Moses worshipped God openly Pharaoh, on the other hanel, while 
prociaiming his own divmity in pubiic, secretly acknowledged his 
absolute dependence on the Almighfy, i e his original nature testified 
that hc was a “vessel of wrath” and that his impiety was in aeeord with 
the inscrutable Divine Will and Knowledgc coneernmg him 

* Early $üfi authors quote the saying (repeated by Eckhart), “Nonc 

but God has the right to say ‘I’ * 

5 Pharaoh\ actions faithiully reflected his ndture and charaeter as it 
existed potentially in the Divine Mind, soUhai in essence there was 
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Since colourlessness became captivc to colour, Moses 
camc into conflict with a Moscs. 

When you attain unto the colourlessness wh?f:h you had 
originally, Moses and Pharaoh are at peaee with onc 
another.^ 

If you ask me to explain this mystery, I reply that the 
World of colour cannot be devoid of opposition. f 

The marvel is that colour sprang from that which is without 
colour: how did colour arise to war with the colourless? 
Or is it not really war? Is it for Di vine ends—an artifiee 
hke the biekenng of ass-dealers?7 
Or is it neither this nor that? Is it sheer bewilderment? 
The treasure must be sought, and bewilderment is the 
ruin where it lies buned.^ 


complete harmony bctween him and God, he only became Kostile when 
confronted with Moses, who represents the Clommand {amr) of God as 
revealed to the prophets and embodied in the religious law What God 
coTTtmanäs is cntircly good, but what He wills incTudcs all “good" and 
“cvil,” though nothing is reaJJy evi J izi relation to Him 

‘ “Colourlessness/’ the realm of pure being and absolute unity, in 
which there is no “colour/’ t e individualization (ta*ayyun) or hmitation 
of any kind Cf Shelley 

“Life, like a dome of many-coloured glass, 

Stains the white radiance of eternity/' 

“Colour” also suggests the dyemg-vat of Destiny and the various 
charaeters that emerge from it. When the one appears as the Manv, 
“a Moscs comes into conflict with a Moses/’ t e the Umty displays itseli 
in forms which, though outwardJy opposed, are m fact nothing but the 
Divme Essence view^ under the aspeet of “othemess” and, hke water 
and ice, ultimately idcntical. 

7 Does not all this show of discord mark a deep design and har- 
momous purposc? Wrangling ass-dealers are engaged in a conspiracy 
to dcceivc the customer an^incite him to buy 
* * Or, again, is the crcation of the world a riddlc insolublc by the 

intellect? May not the key be found m mysucal bewilderment^ Treasures 
are buried in ruins. the treasure of Divine Unity {tawhld) is discovered 
only by thosc*‘unbuilt from the ereature” (Suso), “denuded {verwues- 
te ) of all attributes, eApty ivoiusU) of themselves and of all things” 
(Eddiart). * 
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Wh^t you conceive to bc thc trcasure—any such conception 
causcs you to losc thc real trcasure. 

Fancies and opinions are like thc State of cultivation: 

trcasure is not found in cultivatcd spots 
In the State of cultivation there is existence and con- 
trariety: the Non-existent spurns cverything that exists.9 


9 “The Non-existent,” ».e. the formless Reality. 
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XCI 


THE LAW AND THE TRUTH' 

« 

Yesterday a man who was fond of dialectic put a ques- 
tion to me 

He said, “The Prophet says that to be pleased with infidelity 
is an act of infidelity, and his words are conclusive, like 
a seal 

But he has also declared that the Moslem must be pleased 
with every Divine Ordainment. 

Now, is not infidelity and hypocnsy God’s Ordainment^ 
If I am pleased with infidelity, 1 shall be disobeying God, 

And if 1 am not pleased, fhat too will be wicked. how can 
I escape from this dilemma^” 

I rephed, “Infidelitv is the thing ordained not the Ordain¬ 
ment, but the effect of the Ordainment ^ 

I acquiesce in infidelity in that respect that it is God's 
Ordainment, not in this respect that it is ourrebelliousness 
and wickedness 

In respect of the Ordainment, infidelity is not, infidelity. 
Do not call God “infidel,” recant! 


> Matk III, 1362 

^ Acccptancc of the Di vine Dccree {qadd) does not ncccssitate aeeep- 
tance of the thmg deereed [maqdi) It is true that all sins are deereed bv 
God, but He deerees them qud actions, all of which in thcir esscntial 
nature proeeed from Hirmclf and are approved by Him, not as objeets 
of condemnatioa on rchgious grounds Thcre is only an apparent con- 
flict between His Creative eomntan^, which brmgs every action into 
cxistencc, and His religioiis command, which qualifies some actions as 
good and others as evil The religious command is rcally a tnal of faith 
and may bc ciihcr obcyed or disobeyed Thereforc, whilc wc are bound 
to condemn IVhat is sinful m the eyes of the Law, wc must at the same 
timc acknowledgc tha^God deerees and ereates what, though He and 
wc call it “sm,” is in perfdt umson with His Etemal Wisdom and Provi- 
dence. 
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Infidcliiy is ignorance, and the Ordainment of infidelity is 
wifdom: how, pray, should hilm (ruth) and khilm (wrath) 
be identic^l? 

The ugliness of the script is not the ugliness of the scribc; 
nay, ’tis an cxhibition of the ugly by him. 

The power of the artist is shown by his ability to make 
both the ugly and the beautiful. 

ff I develop this topic, so that question and answer become 
lengthy, 

The savour of Loveks mystery will go from me, the fair 
form of Piety will be disfigured. 
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XCII 


THE COMPLETE ARTIST^ 

He is the source of evil, as thou sayest, 

Yet cvil hurts Him not. To make that evil 
Denotes in Him perfection. Hear from me 
A parable The heavenly Artist paints 
Beautiful shapes and ugly: in one picture 
The loveliest women in the land of Egypt 
Gazing on youthful Joseph amorously; 

And lo, another seene by the same händ, 
Hell-fire and Iblls with his hideous erew: 

Both master-works, ereated for good ends, 

To show His Perfeet Wisdom and confound 
The sceptics who deny His Mastery 
Gould Hc not evil make, Hc would lack skill: 
Therefore He fashions infidel alike 
And Moslem true, that both may witness bear 
To Him, and worship One Almighty Lord.^ 


* Math II, 2535 

* Whilc the Divine Beauty and Mercy refleeted in the nature of true 
behevers cause them to worship God for love’s sake, infidels are domi- 
nated by His Majesty and Wrath and only against their will confess 
themselves to bc His slaves {^tbäd) 
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XCIII 


THE NECESSARY FOIL* 

Privation and defect, wherever seen. 

Are mirrors of the beauty of all that is. 

The bone-setter, where should he try his skill 
But on the broken limb^ The tailor where? 
Not, surely, on the well-cut finishcd coat. 
Were no base copper in the crucible, 

How could the alchemist his craft display? 


* Matk. I, 3201 The nature of evetything is made manifest by con- 
trast with something else that laeks its qualities Were there no app^r. 
ance of darkness and evil, we should be ignorant of light and goo^. Xo 
bc conscious of dcficicncy is the first step towards pcrfection 
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THE RELATIVITY OF EVIL^ 


There is no absolute evil in the world: evil is relative* 
Recognize this fact. 

In the realm of Time there is nothing that is not a foot to 
one and a fetter to anothcr 

To one a foot, to another a fetter, to one a poison, to 
another swcet and wholesome as sugar. 

Snake-venom is life to the snake, but death to man; the sea 
is a garden to sea-creatures, but to the creatures of earth 
a mortal wound 

Zayd, though a single pei*son, may be a devil to one and an 
angel to another * 

Ifyou wish him to be kind to you, then look on him with a 
lover’s eye, 

Do not look on the Beautiful with your own eye behold 
the Sought with the eye of the seeker, 

Nay, borrow sight from Him look on His face with His 
eye 

God hath said, “Whoso belongs to Me, I belong'to him 
I am his eye and his händ and his heart ” 

Everything loathly becomes lovely when it leads you to 
your Beloved, 2 


» Math IV, 65 

» In this and the preceding verse t|ie poet rcfers to three Traditiom 
*He who gives himself up entirely to God {mfanä) is umted with Him (m 
baqä) “Paradise is encompassed with things we like not,” t e wc must 
pasi» through tnbulationi» in order to reacii it. 
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THE SOUL OF GOODNESS IN 
THINGS EVIL^ 


Fools take false coins because they are like thc true. 
If in the world no gcnuine minted coin 
Wcre current, how would forgers pass the false? 
Falsehood were nothing unless truth were there, 

To make it specious ’Tis the love of nght 
Lures men to wrong Let poison but be mixed 
With sugar, they will cram it into their mouths. 

Oh, cry not that all creeds are väin! Some seent 
Of truth they have, else they would not beguile 
Say not, “How utterly fanttistical!” 

No faney in the world is all untrue 
Amidst the crowd of dervishes hides one, 

One tvue faki; Search well and thou wilt ünd * 


* Math II, 2928 Error, falsehood and all evil is relative in so far as 
it serves to make triuh and goodness manifest and is sought, not for 
itself, but only because it is mistaken for good Cf the argument of 
Soerates (Meno 77, tr Jowettl “They do not desire the evils who are 
Ignorant of their nature, but they desire what they suppose to be goods 
although they are really evll^, and if they are nustaken and suppose the 
evils to be goods, they really desire goods.” 
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XCVI 



THE UNSEEN POWER* 


We are the flute, our music is all Thine; 

We are the mountam cchoing only Thee; 

Pieces of chess Thou marshallest in Ime 
And movest to defeat or victory; 

Lions emblazoncd high on flags unfurled—* 
Thy wind invisible swceps us through the world 


* Matk I, 599 

* This was a sight the poet jtnust often have witnessed during his 
residence at Qoniyah Banncrs and coins hearing the devicc of a lion 
sixrmounted by a sun are associated with the Seljüq dynasties of ‘Iräq 
and Asia Mmor 
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-- i > > ->'->'->'-——I 

% 

MÕRAL RESPONSIBILITY^ 

If we let fly an arrow, the action is not ours: we are only 
the bow, the shooter of the arrow is God, 

This is not compulsion (jabr): it is Almightiness {jabbäri) 
proclaimed for the purpose of making us humble.^ 

Our humbleness is evidence of Necessity, but our sense of 
guilt is evidence of Free-will 

If we are not free, why this shame? Why this sorrow and 
guilty confusion and abashment? 

Why do masters chide their pupils^ Why do minds change 
and form new resolutions^ 

You may argue that the assertej of Free-will ignores God’s 
Compulsion, which is hidden like the moon in a cloud; 

But there is a good answer to that. hearken, renounce 
unbelief, and cleave to the Faith 1 

When you fail iil and sulfer pain, your conscience is awak^ 
ened, you are stncken with remorse and pray God to 
forgive your trespasses. 

The foulpess of your sin is shown to you, you resolve to 
come back to tl^e nght way, 

You promise and vow that henceforth your chosen course 
of action will be obedience 

Note, then, this principle, O seeker* pain and suffering 


* Matk I, 6i6 Rümi defends ^he orthodox Moslem doctnne that 

“the creaturc does not create his actions and not forced God creates 
thesc actions together with the cieature’s häving a free choice (ikhttyär) 
in them ” • 

* God calls Himself the Compeller [al-Jabbcl^) in ordir to remmd us 
that we are His slavcs and entirdy subject tOiHis Will. 
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make one aware of God; and the more aware oneris, the 
grcatcr his passion .3 « 

If you are conseious of God’s Compulsion, why^arc you not 
heart-broken ? Where is the sign of your feeling the 
chains with which you are loaded? 

How should one make merry who is bound in chains^ 
Does the prisoner behave like the man who is free^ 
Whatever you feel inclmed to do, you know very well that 
you can do it; 

But in the case of aetions that you dislike, you have beeome 
a NecessitanaUj saymg, “Sueh is God’s Decree.” 

The prophets are Necessitanans as regards the works of this 
World; the infidels are Necessitanans as regards the 
Works of the world hereafter 


3 Suffenng eauses the sirmer to repent, and trur pcnitence imphes 
setf-abandonment, i e knowledge and love of God Hence ihc Neccssi- 
tarian^ if he werc really conseious of bcing ‘‘compellLd,” would turn lo 
God in anguish and supplication like a distraughi lo\er 
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'——\ 

“WHATSOEVER GOD WILLS SHALL 
, COME TO PASS”> 

This does not mean that you may be slack in serving God; 
nay, ’tis an incitement to eager exertion and entire 
self-devotion. 

Suppose you knew that the will of such and such a vizier 
is law and his munificence unbounded, 

Would you pay court to him with the zeal of a hundred 
men, or would you fiec from him and his palace^ 
Likewise the Prophet^s saying, ‘‘The Pen has dned,” when 
you interpret it in its true sipnse, is a summons to the 
most important work of all 

If you do iniquity, you are damned the Pen has dried on 
that. If you act righteously, you will eat the fruit of 
blessedness: the Pen has dned on that 
Is it conceivable that because of the Decree in etermty God 
should say, like a numster disnussed from ofFice, 

“The afiair has gone out of My hands ’tis vain to appfoach 
Me with entreaties’'? 

Nay, if your orisons exceed those of anothei by a single 
mite, that mite will be weighed in God’s scales.^ 


* Matk V, 3111 

* Cf Qur^än XCIX, 7 
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'——»»——/—, 

PREDESTINATION AND FREE- 
WILL^ 

A Moslem called a Magian to accept the Faith of the 
Prophet. He replied, “I shall do so, if God will.” 

“Gk>d wills it,” said the Moslem- “but your carnal soul 
and the wicked Devil are dragging you to inhdeiity and 
the fire-temple.” 

“Well/* hc answcred, “if they are the stronger, must not I 
go in the direction whither they pull me? 

You say that God desires me to profess Islam: what is the 
use of His Desire when He cannot fulfil it^ 

According to you, the Fiesh and the Devil have carried 
their will to success, while the gracious Divine Purpose 
has been defeated and pulverized ^ 

God forbid! Whatsoever He wills shall come to pass. He 
is the Ruler ovcr the worlds of space and spacelessness. 

Without His Command no one m His Kingdom shall add 
so much as the tip of a single hair. 

The Kingdom is His, the Command is His: that Devil of 
His is the meanest dog at His door ” 

“Bcyond doubt/’ replied the Moslem, “we possess a certain 


* Matk V, 291a In the long-drawn debatc from which a few extracts 
are given hcre, the Magian upholds ?bsolute neccssitananism, whilc the 
Moslem declares sueh a doetnne to bc absurd 

* The same argument was used by an emincnt ^üfl, Abü Sulaymän 
Däräni {ob a d. 830), agaimt the Q.adantes and Mu‘tazilttes “they 
have made themselves and the Dcvi* stronger than God, for they say 
that He ereated His ereatures to obey Him and that Iblis converted 
them to disobedicncc Thus they maintam that when they will a thing 
it eomes to pass, but when God wills a thing it does not come to pass ” 
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powcr of choicc: you cannot dcny the plain evidence of 
the inward sense. 

There is sucl| a power of choice in regard to injustice and 
wrong-doing: that is what I meant when I spoke of the 
Flesh and the Devil.3 

The instinct to choose is latent in the soul, and sight of the 
^desired object brings it into action. 

When Iblls shows to you an object of desire, the sleeping 
power awakes and moves towards it, 

While, on the other händ, the Angel sets before you good 
objects of desire and commends them to your heart, 

In order that the power to resist evil and choose good may 
be stimulated.’’ 

In the eyes of reason, Necessitarianism {jabr) is worse than 
the doctrine of absolute free-will {qadar), because the 
Necessitarian is denying his own consciousness. 4 

The other does not deny this, he denies the action of the 
Almighty: he says, “There is smoke, but no fire.'’5 

The Necessitarian sees the hre plainly: it burns his raiment, 
and l\ke the scepuc he argnes that \t is naught ^ 

‘Tf none but God has the power of choice, why are you 
angry with a thief who steals your property? 

Even ammals recogmze this inward sense. a camel, cruelly 


3 Although the Moslem, speakmg the language of religion, attnbuted 
the Magian s mfidelity lo these evil forces, he did not mean that their 
operation is irresistible on the contrary, it is Iimited by a faculty m 
man which enables him to choose whether or no he will accept the 
temptation ofTered to him 

^ The existence of that which is beyond perception can morc reason- 
ably be denied than the existence of that which is perceived by the out- 
ward or inward senses Consequently, from this point ofview, thejabri, 
who denies his manifest power of^choice {ikhtiyär) is worse than the 
Qadarl (Mu‘tazihte), who denies the mvisible Divine action 

s i c he percewcs the effect (athar), namely his free-vaU, but*imputes 
it to him seif, ignonng the Greaiur and Producer of the effect (Afa- 
'aththr ), on Whosc WiH his choice good or evjl ultima^ly depends 
^ The Jabri is a thorough-gomg sceptic, for he contradicts a uni- 
versad fact of human consciousncss. • 
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bcaten, attacks the driver; his fury is not ili^ected 
against the cudgcl. 

The entire Qur^än consists of eommands an<^ prohibitions 
and threats of punishment are these addressed to stones 
and brickbats^ 

You have removed from God the possibility of impotence, 
but you have virtually called Him ignorant and stupigl. 

The doetrine of Frce-will does not imply Divine impotence; 
and even if it did, ignorance is worse than impotence. 

God’s universal power of choice brought our individual 
power into existence* His Power is like a horseman 
hidden by the dust which he raises; 

But His control of our aets of frec-will does not deprive 
them of that quahty. 

Declare that God’s WiU is exercised in a complete manner, 
yet without imputing to Him compulsion (jabr) and 
responsibility for disobedience to His Commands. 

You say your unbelief is willed by Him, know that it is 
also willed by yourself; 

Por without your will it cannot exist at all: mvolnjjtary 
unbehef is a seif-contradietion 

Endeavour to gain inspiration from God’s cup of love 
then you will beeome selfless and without volition. 

Then all vohtion will beiong to that Wine, and you wiU be 
absolutely excusable.” 
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THE WINE OF LOVE^ 


He comes, a Moon whose like the sky nc’er saw, 
awake or dreaming, 

Crowned with etemal flame no flood can lay 

Lo, from the flagon of Thy love, O Lord, my soul 
is swiniming. 

And ruined all my body’s house of clay. 

When first the Giver of the grape my lonely heart 
befriended, 

Wine fired my bosom and my veins filled up; 

But when His image all my eye possessed, a voice 
deseended: 

‘‘Wcll done, O sovereign Wine and peerless Cup!” 

Loveks mighty arm from roof to base each dark h 
abode is hewing | 

Where chinks reluctant catch a goldeii ray. 

My heart, when Love’s sea of a sudden burst into 
its viewing' 

Leaped hcadlong in, with “Find me now who m^yp> 

As, the sun moving, clouds behind him run. 

All hearts attend thee, O Tabriz’s Sun! 


^ Diwän, SP, VII. 
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THE RIDDLES OF GOD' 


Whosoever is perplexed and sorely troubled, God hathp 
whispered a riddle into his ear, 

That He may enmesh him in two doubtful thoughts— 
“Shall I do what He tells me or shall I not^” 

By God’s Decree one of these alternatives tilts the seale, 
and he adopts it. 

Wouldst thou have a mind untroubled, do not stuff thy 
spiritual ear with cotton-wool, 

So that thou mayest understand His riddles and read both 
the covert sign and the overt. 

Then upon thme ear will dbseend revelation {wahy). What 
is waky'^ A voice inaudible to sense-pereeption ^ 

The Word “compulsion” [jcibr) makes me impatient for 
Love’s sake ’tis only he that loves not that js fettered by 
compulsion. 

This is communion with God, not compulsion: the shining 
of the moon, not a cloud: 

Or, if it be compulsion, it is not ordmary compulsion: it is 
not the compulsion exerted by self-will, inciting us to 
sin. 

O sbn, they alone know the true meaning of compulsion in 
whom God hath opened the heart’s eye .3 


> Matk I, 1456 

* Hcrc and elsewhere RümI abolishes the orthodox distinction be- 
twecn the supenor inspiration of 'prophets {wahy) and the infcnor of 
i>aints {ühäm), ' 

3 “Compulsion’^ {jabT)j as generally understood, implies conflict of 
two wills and subjugation of the wcaker In this sense the term is ana- 
thema to ^üfis wlio know and love God and, in selfless union {ma^tyyah) 
witb His Wili, ftfcl perfectiy free The blissful cxpenence of hving under 
Divine Control may, howeter, be desenbed techmcally as “laudable 
compulsion*’ {jabr-i nutftmüd), 
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THE APOLOGY OF IBLlS> 


At first I was an angel: with all my soul I trod the Way of 
devotion to the service of God. 

How should one’s first calling be forgotten? How should 
the first love fade away from one’s heart? 

Was it not the händ of His Bounty that saved me? Was it 
not He that raised me up from non-existence^ 

Who found milk for me in my infancy? Who rocked my 
cradle? He. 

The nature that flows in with the milk—can it ever be 
expelled^ ^ 

Bounty and Grace and Favour are the real substance .of 
His com, Wrath but a speck of alloy on it 
I regard not His Wrath, which is a temporary cause. I am 
regarding His eternaffy precedent Mercy ^ 

Grant that envy was the motive of my refusal to bow down 
before Adam, yet that enyy arose from love of God, not 
from disobedience 

All envy anses from love, for fear lest another become the 
compamon of the beloved 


> Alath II, 2617 On the theme of this passage, see Massignon, La 
Passion d^al^Halläj, pp. 864-867 an(j The Idea ^ Personahiy tn ^üfismy 
PP- 3i~33 Iblis depicts himself#as the deyoted lover whose jeaJous)^ 
forbids him to pay homage to a rival In reality, he sayi., his refusal to 
glonfy Adam was a dedaration that he would worshjp none bul God He 
would suffer damnation rather than compromise tl^ Divine Unity 
Sincc his onginal nature was ^od, his dis^edienc^ can only be a 
transient lapse from grace 

^ According to the Holy Tradition, “M? Mercy preceded (or *pre- 
vailed ovcr*) My Wrath.** ^ 
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Brooding jcalousy is thc incvitablc consequence of •love, 
just as “Live Lõng!” must follow the sneczc.3 
Sincc there was no move but this on His chessboard and He 
bade mc play, what clse could I do^4 
I played the one play that there was and east myself into 
woe. 

Even in woe I taste His delights: I am mated by Hirfl, 
mated by Him, mated by Him !”5 


3 “Livc lõng/’ dir Cf Greck Latm salve The usual Moslem 
formulas are “God bc praised (al-namd Itlläk) and “God have merey 
on you” {yarhamuk Aitäh) 

4 Iblis, professmg to know the mystcry of predetcrmination {sirru 
U-qadar ), pleads that it was impossible for him to obey a command which 
God had eternsJly willed and deereed that he should disobey Halläj, 
whilc applauding the “self-sacrifice” [fuiuwwah) of Iblh, at thc same 
time insists on thc duty of humtole submission to the Divinc Command- 
nients 

5 True lovers of God enjoy thc pain their Belovcd inflicts on them 



LOVE AND LOGIC^ 


Learn from thy Father! He, not falsely proud, 
With tears of sorrow all his sm avowed.* 

Wilt thou, then, stiil pretend to bc unfree 
And clamber up Predestination’s tree?— 

Like Iblis and his progeny abhorred, 

In argument and battle with their Lord. 

The blest initiates know . what need to prove’^ 
From Satan logic, but from Adam love 


* Afath IV, 1389 

^ After his fail from Faradile Adam repented and took thc blame on 
himself {Qur'än VII, 22) It is sajd that he alighted in Sarandib (Ccylon) 
and shed floods of tears which cansed every vallev to be filled with 
fragrant plants and spices 
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THE ONE TRUE LIGHTi 

The lamps are different, but the Light is the same: it 
comes from Beyond. * 

If thou keep looking at the lamp, thou art lost: for thence 
arises the appearance of number and plurality. 

Fix thy gaze upon the Light, and thou art delivered from 
the dualism inherent in the finite body, 

O thou who art the kernel of Existence, the disagreement 
between Moslem, Zoroastrian and Jew depends on the 
standpoint. 

Some Hindus brought an^elephant, which they exhibited 
in a dark shed. 

As seeing it with the eye was impossible, every one felt it 
with the palm of his händ. 

The händ of one fell on its trunk he said, “This animal is 
hke a water-pipe.” 

Another touched its ear to him the ereature seemed like a 
fan. 

Another handled its leg and deseribed, the elephant as 
häving the shape of a pillar 

Another stroked its back “Truly,’’ said he, “this elephant 
resembles a throne.” 

Had each of them held a hghted candle, there would have 
been no contradiction in their words. 


» Matk III, 1259 Rchgions are many, God is One The intellect, 
groping m the tkj*k, cannot form any conception of His nature Only 
the clairvoyant tyc of th« mystic sees liim as He really is. 
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THE TWELVE GOSPELS* 


J’hat enemy of the religion of Jesus drew up twelve 
scriptures, each of which contradicted the othcr from 
beginnmg to end 

In one he made the path of asceticism and fasting to be the 
basis of repentance and the condition necessary for 
conversion.* 

In one he said. ‘‘Asceticism profits naught. in this Way 
there is no salvation but through mumficence.”3 

In one he said “Both your abstinence and your muni- 


» Math I, 463 A Tanatical Jevvish King resolved to extirpate the 
Christidns Seeing thai many secret adherents of the proscnbed faith 
eluded his vengeance, he took counsel with his vizier, who suggested 
that the Kmg should accuse him of bemg a Christian in disguise, muti- 
late him, and dnve him into e\ile, then he would flee to the Chnstians, 
Win their confidence, and comf^is their destruction This plot was 
carned oyt The vizier gradually brought the Christian community 
under his supreme ruie When all was ripe, he summoned twelve leaders 
cbosen by himself and handed to each ofte a scroJI, appointmglnm his 
sucressor, which was alleged to contain the true gospel of Ghrist, though 
in fact the contents of every scroll were different and irreconcilablc 
Then he killed himself, leaving the Chnstians to pensh in the bitter 
fighting that immediately broke out among the twelve claimants to the 
succession 

Older Moslem versions of the legend identify the “vizier” with St 
Paul, and -t seems to reflect hostile cnticism by Christian theologians 
who favoured St Peter Cf the pseudo-Clernentine “Apocalypse of 
Peter” (Bulletm of the John Rylands f^ibrary XV, No i, p 179), where 
Paul is accused of tampering witjj the twelve books which contained the 
profession of faith of each of the twelve ApoStles (p. 236) 

* The doctrmes mentioned here and below are Süfisticf though in 
some cases their development was influenced by Christian theory and 
practice > ^ 

3 “Munificence” (jüd)^ t e charity and gcncrosity of soul as opposed 
to the externals of asceticism ^ 


ficence imply that you associatc rcgard for thcse objccts 
with Him Who is the Object of your worship. 4 

Exccpting trust in God and complete resignatiyn in sorrow 
and joy, all is a dccelt and a snare.” 

In onc hc said; “It bchoves you to do scrvicc to God; thc 
notion of putting trust in Him is suspicious.^S 

In onc he said: “TheDivineCommandmcnts and Prohibi- 
tions are not mcant for practice, but only to show our 
incapacity to fulfil thcm, 

So that wc may recognize our wcakness and confcss thc 
power of the Almighty 

In one he said; “Ncver mind your weakness • to dwell upon 
that is an act of ingratitude. Beware! 

Regard your power and know that it was given you by 
Him who b the Absolutc.”7 

In onc he said, “Lcavc them both behind: whatsoever 
involvcs sensc-perception# is an idol.”® 

In onc hc said: “Do not put out thb candle of sensc- 
perception * it hghts the way to interior concentration.9 

If you discard scnsation and phantasy too soon, you will 
have put out the lamp of union at midnight.” 

In onc hc said* “Put it out—have no fear—so that you 
may get perceptions thousandfold in cxchangc; 

For by putting it out thc light of thc spirit is infinitely 


♦ t e cvei'y form of self-activity and sclf-regard is “sccrct p>o!ythcism” 
{shtrk-i khafi). 

5 If pushed to its cxtremc logical conscqucnces, the doctnne of trust 
m God {tawakkul) would bc incompatiblc with rehgious and social 
duties which no good Moslem can neglect 

^ Alluding to the hcrcsy of jabr See Nos XCVII-XCIX 
See No XCVII, notc i, and No XCIX, notc 5 

* ‘'An idol/' I € an obstacle to rca^ization of thc Divinc Umty 

9 The physical and mcntal facultics of Man enable him to fulfil thc 
purpose fdr which he was crcated without thcm hc could ncver attain 
to pcrfcct knowlcdgc of God. Although ihey are of this world and can- 
not accompany^m to his goal, yct bdbrc closing thc cycs of scnsc and 
mtellect he should makc Yull usc of such light as they can give to hclp 
him on thc way. ' 
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incrcascd; by your sclf-denial your Laylä (Belav^) 
b^comcs your Majnün (lovcr).” 

In one hc said: “Seek a master to instruct you: among thc 
qualhies Äerived from ancestors you will not find fore- 
sight of thc end.”*® 

Every religious sect only foresaw the end as they them- 
selves conceived it* consequently they fcll captivc to 
error. 

To foresee the end is not as easy as hand-wcaving; else 
how would therc have been such diffcrences of doctrine^ 

In one he said “Be a man, be not a slave to men! Take 
your own course, do not run about in search of a 
master!”” 

In one he said: “All this multiformity is one: whoever sees 
double is a squint-^^yed manikin ” 

In one he said “How can a hundred be one^ Hc who 
thinks so is surely mad ” 

He had no comprehension of the purity of Jesus. he was 
not imbued with any tincture of the vat of Jesus, 

From which the garment of a hundred dyes would emergc 
as simple and one-coloured as hght. ** 


*‘Foresight of the end” {*‘äqtbat-blni)^ t e. the mystical “scCpnd- 
sight” and universal gnosis rescrved for those who have been imtlated 
by a Süfi Pir Oihers regard their own particular forms of behcf as final. 

“ “Be a man,” t e a holy man prophets and samts are “the nicn” 
{mardän) par excellence See No XXVIII, note 3 
“ Moslem authors relate that when Jesus, who was apprenticed to a 
dycr, east many-coloured garments mto the vat they came out whitc as 
snow This is a parable of ihe heart pf the Perfeet Man, which pm-iftcs 
and unifics all that comes mto tc^ch with it^ 
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THE SHEPHERD^S PRAYER* 


Moses saw a shepherd on the way, crying, “O Lord Who 
choosest as Thou wilt, 

Whcre art Thou, that I may serve Thee and sew Thy 
shoon and comb Thy hair? 

That I may wash Thy clothes and kill Thy lice and bring 
milk to Thee, O worshipful One; 

That I may kiss Thy little händ and rub Thy little fect and 
swcep Thy little room at bed-time.” 

On heanng these foolish words, Moses said, ‘‘Man, to 
whom are you speaking? 

What babble! What blasphemy and raving! Stuff some 
, cotton mto your mouth! 

Truly the friendship of a fool is enmity: the High Ood is 
not in want of suchlike Service ” 

The shepherd rent his garment, heaved a sigh, and took 
his way to the wildemess. 

Then came to Moses a Re\Tlation * “Thou hast partc<i My 
servant from Me. 

Wert thou sent as a prophet to unite, or wert thou sent to 
sever? 

I have bestowed on every one a particular mode of wor^hip, 

I have givcn cvcry one a pcculiar form of expression, 

The idiom of Hindustän is excellent for Hindüs; the idiom 
of Sind is excellent for the people of Sind 

I look not at tongue and spe^ch, I look at the spirit and 
the ir\ward feeling 


* Math II, 1720. 
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I look^nto thc hcart toj^c whcther it be lowly, though.thc 
wžrSs iittercd Be not lowly, 

Enougb of phrascs and conccits and mctaphors! I want 
buming, kurning: become familiar with that buming! 

Light up a fire of love in thy soul, burn all thought and 
expression away! 

O Moses, they that know the conventions are of one sort, 

• they whose souls burn are of another ” 

The religion of love is apart from all religions. The lovers 
of God have no religion but God alone. 
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A REBUKE TO BIGOTS^ 

On this wise did the Jew teil his dream. Oh, there is many 
a Jew whose end was praiscworthy. ^ 

Do not spurn any infidel, for it may be hoped that he will 
die a Moslem. 

What knowledgc have you of the closc of his life, that you 
should once and for all avert your face from him? 


• Math VI, 2450 

* The Jew’s “dream’* lefers to a mystical cxpericnce symbolized by 
the cpiphany {tajallt) of God in Hts Glor>' at Mt Sinai {Qur'än VI, 139), 
when “the mountain was shattered and Mo&es fcll do\^ n in a swoon ’’ 
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RELIGIOUS CONTROVERSY* 

These two-and-seventy sects will remain till the Resur- 
rection: the heretic^s talk and argument will not fail.» 

The number of loeks upon a treasure are the proof of its 
high value. 

The lõng windings of the way, its mountain-passes, and the 
brigands infesting it, announce the greatness of the 
traveller^s goal. 

Every false doetrine resembles a mountain-pass, a precipice, 
and a brigand. 

The blind religious m a dilemma, for the champions on 
either side stand firm. each*party is delighted with its 
own path. 

Love alone can end their quarrel, Love alone comes to the 
reseue when you cry for heJp against their arguments. 

Eloquence is dumbfounded by Love * it dare not engage in 
altercation. 

The lover fears to answer back, lest the mystic pearl drop 
from his mouth 

’Tis as though a marvellous bird perehed on your head, 
and your soul trembled for fear of its flitting .3 


* Matk V, 3221 

* So lõng as this world lasts, the eontinuancc of false behefs is neees- 
sary and providential they are fl&rmidable obstacles which serve to tcsl 
the mettle of the “traveJler’' and must be overeome before ^e can win 
the “treasure” that is beyond price 

3 When the Prophet recitcd the Qur^äriy his Compamons (we are 
toid) sat so Stiil and hstened so ^ttcntively that “one vÄ>uld think birds 
were perehed on their heads ** “The sparre^w has flown from his head*’ 
is an Arabic proverb defioting Auster and perturbation. 
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You darc not movc or brcathc, you supprcss a coughf lest 
the phocnix should fly away; 

And if any one spcak, you lay a fingcr on your n\paning, 

“Hush!” 

Love is likc that bird: it makes you silent: it puts the lid 
on the boiling kettle. 
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THE DOCTRINE OF RESERVE* 


When news arrived of the face of Shamsu’ddln, the sun in 
* the Fourth Heaven hid itself for shame.* 

Since his name has come to ray life, it behoves me to give 
some hint of his bounty. 

My soul plucks my skirt: she has caught the perfume of 
Joseph’s vest. 3 

She said: “For the sake of our years of companionship, 

. recount one of those sweet ecstasies, 

That earth and heaven may laugh with joy, that intellect 
and spirit and eye may increase a hundredfold.” 

I said: “Do not lay tasks on for I have passed away 
from myself {fanä ); my apprehensions are blunted, 1 
know not how to praise. 

’Tis unseemly, if one who has not yet retumed to conscious- 
ness constram himself to play the braggart 4 
How should I—not a vein of mine is sensible—describe* 

, that Friend Who hath no ^eer^ 

^ The descr*ption of this desolate blceding heart let me leave 

I over till another time.” 

She answered* “Feed me, for I am hungry, and make 
haste, for the ‘moment’ {waqt) is a cuttmg sword.5 

* Matk I, 123 

m a “The face of Shamsu’ddin,” refernng to Shams-i Tabriz and 
mctaphorically to the manifestation {tajalli) of God in the Perfect Man. 

3 “My soul,” said by the commentators to signify HusamuMdin, 
with whom the poet feels himself iftystically one “The perfume of 
Joseph’s vest,” smelt from afar 1 ^ Jacoh {Qur*än XII, 94), describcs* 
spiritual rapture • 

4 The Süfi, when really “God-intoxicated,” is unconscious of the 
boastfui words that may fail fromJiis lips • 

5 Waqt, a technical term for the “moment’kof immÄdiate mystical 
expcnence, is compared to a sharp sword, bpcause “it cuts the root of 
the future and the past.’* 
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The §üfi is the son of the ‘moment’ {ibnu H-waqt), O com- 
rade: ’tis not the ruie of the Way to say ‘To-morrow.’^ 

Art not thou a SüfT, then ? That which is in händ is ^edueed 
to naught by postponing the paymcnt.” 

I said to her: “Better that the seeret of the Friend should 
be disguised: do thou hearken to it as implied in the 
contents of the taie. , 

Better that the lovers’ seeret should be toid (allegorically) ^ 
in the talk of others.”? 

Shc said “Teil it forth openly and nakedly and without 
unfaithfulness: do not put me ofT, O tnfler! 

Lift the veil and speak nakedly. I do not wear a shirt whei 
I sleep with the Adored One.” 

I said: ‘Tf He should beeome naked in thy vision, neither 
wilt thou endure nor thy bosom nor thy waist 

Ask thy wish, but ask with measure: a blade of straw can- 
not support a mountain* 

If the Sun, by whom this world is illumined, approaeh a 
little nearer, all will be burned up. 

Do not seek trouble and turmoil and bloodshed. say no 
more coneermng the Sun of Tabriz 


i 


* ‘*The son of the moment*’ should Iive only m the present, whether 
he be an adept, whosc “moment” is “the etemal Now,” or a novicc, 
who must learn that nothing good wdl eome of him if he looks beyond 
his‘ actual statc and hopes to providc for the morrow 

7 Even to the clect, the mystenes of gnosis can only bc communi- 
cated—for “he who knows God is dumb”—through a sereen of symbol- 
ism, and elsewhere Rümi shows that he, likc every Süfi Shaykh, is well 
aware of the danger of any attempt to djvulge them to outsiders. 
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UNKNOWING* 


tiO, for I to myself am unknown, now in God^s name what 
must I do^ 

I adorc not the Gross nor the Crescent, I am not a Giaour 
nor a Jew. 

East nor Wcst, land nor sea, is my home; I havc kin nor 
with angel nor gnomc; 

I am wrought not of fire nor of foam, I am shaped not of 
dust nor of dew. 

I was born not in Ghina afar, not in Saqsin and not in 
Bulghär; 

Not in India, where five nvers are, nor ‘Iräq nor Khoräsän 
I grew, 

Not in this world nor that world I dwell, not in Paradise 
neither in Hell; 

Not from Eden and Rizwän I fell, not from Adam my 
lincage I drew» 

In a place beyond uttermost place, in a tract witbout 
shadow or trace, 

Soul and body transcending I hve in the Soul of my Loved 
One anevv! 


» Diwdn, SP, XXXI. 

» Ri7wän, the Angcl who keeps the keys of Paradise. 
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THE UNITIVE STATE^ 

I AM not a congener of the King—far be it from Him!—^ 
but I have light from His radiance * 

Homogeneity is not in respect of form and essence * water 
becomes homogeneous with earth in the plant 
Since my geniLs is not the gems of my King, my ego pcissed 
away (fanä) for the sake of His Ego. 

My ego passed away, He remains alone. I roll like dust 
under His horse’s feet 

The individual seif became dust the only trace of it is the 
print of His feet upon its dust. 3 
Become dust at His feet for the sake of that footprint and 
be as the diadem on the head of an Emperor! 


» Math II, 1170 

» Rümi distinguishcs {Math, V, 2038) “becommg one wiih the Light 
of God” [tttxhäd~t JVwr) from “infusion” or “incarnation” (Au/uO, which 
mvolves homogeneity God is Unique The Perfect Man, though in- 
vcsted with all the Divine Atfributes, is not God ahsolutely he is real 
(haqq)^ but not the Real [al-Haqq) So the Logos of Philo is 0 €og, but not 
60 (Biggj Chnshan Platonists qf Alexandrxa, 2nd ed , p 42, note 2) 

3 The Perfect Man “bears the mark of God’s feet on his dust,” t e the 
etemal imprint of the Divine Attnbutes which werc stamped upon 
him before he emerged from potentiality into actual existence, for “he 
is to the universe what the bezel is to the seal—the bezel whereon is 
graven the signaturc that the King seals on His treasuries” (Ibnu’l- 
‘Arabi, Pufüfj 13). 
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THE LIFE EVERLASTING^ 

%All human faculties are impermanent; they are nauglited 
on the Day of Resurrection; 

Yet the light of the senses and spirits of our fathers is not 
wholly pcrishable, like the grass. 

Those who have passed from the world are not non-existcnt: 

they are steeped in the Divine Attributes. 

All their attributes are absorbed in the Attributes of 
even as stars vanish in the presence of the sun. 

If you demand authority from the Qur^än^ recite the ^cxtJ 
^^All of them shall be brought into Our Presence {rrmhdarüf)-^^^ 
The person denoted by the *word muhdarün is not iion- 
existent. Meditate on this^ so that you may gain certain 
knowledge of the evcrlasting life of the spirit 
Yne spint debarreö 5TOTn everiasting \i5e in in torment; 
spirit everlastingly umted with God is free from barfiers. 


* Matk IV, 431 

* Qur^än XXXVI, 32 and 53 At the Resurrection all mankind shall 
be assembled in the presenqj of God Rümi, of course, applies thiS text 
to the mystical dcath {farm) which is hfe without end {baqä). 
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DOES PERSONALITY SURVIVE?^ 

The RE is no dervish in the world; and if thcre be, that 
dervish is really non-existent * 

He exists in respect of the survival of his essence, but his 
attributes are extinguished in the Attributes of God.3 
Like the flame of a candle in the presence of the sun, hc is 
really non-existent, though he exists in formal calcula- 
tion. 

The flame’s essence is existent in so far as if you put cotton 
upon it, the cotton will be consumed, 

But in reality it is non-existent: it gives you no light, the 
sun has naughted it. * 

When an ounce of vinegar is dissolved in a hundred maunds 
of sugar 


* Matk III, 3669, The term fanä ic used by $üfis in connexion with 
different theories as to the.nature of mystical union and may imply 

(1) that the essence of the creature [dhäUi ^abd) passes away (fäni 
shavad) m the Essence of God :and ceases to exist, just as a drop of water 
loses its individuality {ia'‘ayyun) m the oeean, 

(2) that the attributes of the creature [sifäUt 'abd) pass away in the 
Attributes of Gk)d his human attributes are changed {mubaddal) mto 
Divine Attributes, so that God beeomes his ear and eyc, 

(3) that the essence of the creature vamshes in the Light of the Divine 
Essence, like the disappearance of stars in the light of the sun His 
crcaturclvness {kkalqiyyah) does not cea&e to exist, but is concealed 
{makhjt) under the aspeet of Creativeness {Haqqiyyah) the Lord {Rabb) 
is manifest, the slave {'abd) mvisible 

* Herc “dervish” stands for the perfeet type of spiritual poverty, the 
saint who is denuded of seif and dead to the world, even if hc appears 
to Iive in it. 

3 Nommally h'^ exists, for his “person” {dhät-i bashanyyah) is not 
annihilatcd; bit since it has been tiansfigured and “dcified,” he is 
really non-cxistent as an individual and only survives (bäqi hast) in 
virtuc of the Divine Life and Energy which constitutc his whole being. 
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Th^ acid flavour is non-existent when you taste thc si%ar, 
albcit the ounce exists as a surplus when you wcigh. 

In thc prcscncc of a lion thc decr bccomcs scnsclcss: hcr 
existencc is but a vcil for his. 

Analogies drawn by imperfect men concerning the action 
of the Lord are like thc emotion of love, they are not 

^ irreverent. 

The lover’s puise bounds up unabashed, he levels himself 
with the King 

He appears irreverent, for his claim of love involves equality 
with the Beloved; 

But look deeper: what does he claim^ Both he and his 
claim are naughted in the presence of that Sultan 

Mäta Zayd}^ (Zayd died). if Zayd is the agent (gramma- 
tical subjcct), yet he is not the agent, since he is defunct. 

He is the agent only in respect of the grammatical expres- 
sion, otherwise he is the orie acted upon, and Death is 
his slayer 

What ability to act remains in one who has been so over- 
powered that all the qualities of an agent are gone from 
him^ 



CXIV 


< • 

THE SOUL OF THE WORLD^ 

I HA VE circled awhilc with the nine Fathcrs in each# 
Heavcn.* 

For years I have revolved with the stars in their signs. 

I was invisible awhile, I was dwelling with Him. 

I was in the Kingdom of “or nearer” I saw what I have 
seen. 3 

I receive my nourishment from God, as a child in the 
womb; 

Man is born once, I have been born many times 4 

Clothed in a bodily mantle, I have busied myself with 
affairs, • 

And often have I rent the mantle with my own hands. 

I have passed nights with ascetics in the monastery, 

I have slept with mfidels before the idols in the pagoda 

I am the pangs of the jealous, I am the pain of the sick 


* Dtwõjiy SPf 331 A descnpuon of the Perfect Mgn as the Universal 
Spint. 

* “The nine Fathers” each of the nine celestial spheres was supposed 
to ha^vc a rulmg Intelligence, and these spintual powers are called 
“Fathcrs” hcre “The seven Fathers” is a phrase commoiüy applied to 
the planets, some raise the number to nine by adding the Head and Tail 
of the “Dragon” of astrology (note on Matk I, 3991), but such an 
explanation is hardly satisfying 

3 Cf Qur^än LIII, 8-10 “then he approached and descended and 
was at a distance of two bow-lengths or nearer”—a passage which is 
gcncii-ally interprcted as the chmax the Prophet*s ascension 

/ “Man is born once,” a hard saying for some modern writers who 
foist upon Rümi the Indian ddctnne of re-birth Only the mystic “is 
born many times,” and his expcnencte of birth, death and resurrection 
belongs to quite a d^ffercnt order of ideas in reality it typifies the move- 
ment of the World-Spint, ^ith which hd'is one, evolvmg through lower 
forms of soul-life and mamfestmg itself finally and completely in the 
Pcrfect Man Cf. Nos LXX^III and CXVIII. 
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I am both cloud and rain: I have rained on the meadows. 
N^er did the dust of mortality settle on my skirt, O 
dervish! 

I ha^e gattiered a wealth of roses in the garden of Eternity. 
I am not of watcr nor fire, I am not of the froward wind, 

I am not of mouldcd clay: I have moeked at them all. 

O son, I am not Shams-i Tabriz, I am the pure Light. 

* If thou seest me, beware! Teil not any one what thou hast 
seen! 
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cxv 


DEIFICATION* 

When a fly is plunged in honey, all the members of its 
body are reduced to the same condition, and it does not* 
movc. Similarly the term istighräq (absorption in God) is 
applied to one who has no conscious existence or initiative 
or movement. Any action that proceeds from him is not 
his own. If he is stiil strugghng in the water, or if he crics 
out, “Oh, I am drowmng,” he is not said to be in the State 
of absorption. This is what is signified by the words Ana 
H-Haqq “I am God ” Peoplc imagine that it is a prcsump- 
tuous claim, whereas it is really a presumptuous claim to 
say Ana ^l-abd “I am the sl^ve of God”; and Ana '"UHaqq 
“I ,am God” is an expression of great humility JThe man 
who says Ana ^l~abd “1 am the sl ave of God” affirms two 
existences, his own and God’s, but he that says Ana ^l^Haqq 
“I am God” has made himself non-existent and has givcn 
himself up and says “I am God,” i.e “I am naught, He is 
all there is no being but God’f ” This is the extreme of 
humility and self-abasement 


* Fiht ma fiht, 49 See No LXXXVIII, note 5, and cf. Matk II, 
1346 When he (the mystic) falh into the dyeing-vat of Hü (the Absolute 
God), and you say to him, “Arisc,** he cries in rapture, “I am the vaf 
do not blame me ” That “1 the vat” is the same as saying “I am 
God” {ana *l-Haqq) he has ihe colour of fire, albcit he is iron 

The colour of the iron ts naughted in the colour of the fire the iron 
t boasts of its fierceness, ^hough acf^ally it is silent 
It has beeome glonfied by tHe colour'and nature of the fire. it says, 
“I am the fire, I am the fire.” 
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CXVI 


THE GOD-MAN* 

To praise and glorify him is to glonfy God: Divine fruit is 

' growing from the essential nature of this tray. 

Apples grow from this basket m fine variety ’tis no härm 
if you b^tow on it the name of “tree.’’ 

' Gall this basket ‘‘the Apple-tree,” for bctween the two 
there is a secret union. 

Deem this basket to be the Tree of Fortune and sit happily 
beneath its shade. 


* Math VI, 3204. Iä this analogy “the Apple-tree” is God, and the 
Perfcct Man is likened to a tray or basket of apples, t e Divine Attnbutes, 
which providc spintual food for all who believe in him 



CXVII 


♦ • 

THE SPIRITUAL ASCENSION* 

If you jõin the ranks of those who make the Asccnsion, 
not-being will bear you aloft like Buräq,* ^ 

Tis not like the ascension of a mortal to the moon; nay, 
but like the ascension of a sugar-cane to sugar> 

’Tis not like the asccnsion of a vapour to the sky; nay, but 
hke the ascension of an embryo to rationality. 


» Matk IV, 552 

» “Not-bemg,” te the paasing away {fanä) of self-consciousnes?. 
Buräq is the stced on which the Prophet ts said to have ndden to Hcaven 
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CXVIII 



THE PROGRESS OF MAN» 


First he appeared m the realm inanimate; 
Thence came into the world of plants and lived 
The plant-life many a year, nor called to mmd 
What he had been, then took the onward way 
To animal existence, and once more 
Remembers naught of that life vegetive. 

Save when he feels himself moved with desire 
Towards it in the season of sweet flowers, 

As babes that seek the breast and know not why .2 


* Alath IV, 3637 The docLnne of soul-clevelopment set forth by 
Rümi m this and other passages, e g Nos V (note 2), XLII (notc 3)^ 
LXI and LXV, is not pcculiar to him it appears in Moslem philosophy 
and mysticism at a much earher date and is founded on AristotIe’s 
theory oi the triple nature of t^e soul as poetically descnbed by Milton 
{Paradise Lost V, 479 seqq ) 

So from the root 

Springs lighter the green stalk, from’ thencc the Icaves 
More aery,»last the bnght consummate flowcr 
Spints odorous brcathes flovvers and their fruit, 

Man’s nounshment, by gradual seale sublimed, 

To vital spirjts a^pire, to animal, 

To intellectual, give both life and sense, 

Fancy and understanding, whence the Soul 
Reason receives, and Reason is her bemg 

To complete the parallel, these Imes should be read m connexion with 
Milton’s treatise De doctnnä Christianäy where he elaborates the view that 
“all crcation, inanimate and animate, consists but of diverse forms'or 
degrees of one and the same ongpial or prune mailer y which matter waf 
originally an efflux or emanatioft out of the very substance of the One 
Etemal Spint” (Masson, The Poetical Works of John MiltoUy MI, 361). 

The functions of the vegetive soul are growth, ^assimilation, and 
reproduction Spring flowers an^ verdure awaken m tlj^e animal soul, 
vshich is the “child” of the vegetive soul, subconscious memories of its 
“mother.** 
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f Again the wise Creator whom thou knowcst 
Uplifted him from animality 
To Man’s cstate; and so from rcalm to rcalm 
Advancing, he became intelligent, 

Cunning and keen of wit, as he is now. 

No memory of his past abides with him, 

And from his present soul he shall be changed. 

Though he is fallen asleep, God will not leave him 
In this forgetfulness. Awakened, he 
Will laugh to think what troublous dreams he had, 
And wonder how his happy State of being 
He could forget and not perceive that all 
Those pains and sorrows were the effect of sleep 
And guile and vain illusion So this world 
Seems lasting, though ^tis but the sleeper’s dream; 
Who, when the appoinjted Day shall dawn, escapes 
From dark imagimngs that haunteä him. 

And tums with laughter on his phantom griefs 
When he beholds his everlasting home. 



CXIX 



“RIPENESS IS ALL»i 

I^INCE thou canst not bear the unveiled Light, drink the 
Word of Wisdom, for its light is veiled,^ 

To the end that thou mayst become able to receive the 
Light, and bchold without veils that which now is 
hidden, 

And traverse the sky like a star; nay, journey uncon- 
ditioned, without a sky. 

,’Twas thus thou camest into being from non-existence. 
How didst thou come^ Thou camest insensibly 3 
The ways of thy commg thou rcmemberest not, but I will 
give thee an indication • 

Let thy mind go, 5ien be mindful ^ Close thine ear, then 
listen! 

Nay, I will not teil, for thou art stiil unripe* thou art in 
thy springtime, thou hast not seen the summer, 

This World is as the tree • we are hke the half-ripened fruh 
upon it. * 

The unffpe fruits cling fast to the bough, because they are 
not fil for the *palace; 

But when they have npened and become sweet and deli- 
cious—after that, they lose hoid of the bough 
Evcn so does the kingdom of the world lose its savour for 


' Math III, 1286 

» By dcvoting himself to his Shaykh and absorbmg spinlual truth in 
<Ae form of words the disciple is gradually prcpared f^r entrance, if God 
will, into the illuminative and cÄntemplativc life ^ 

V ^ “From non-cxistcncc,’* i e from the unopjectified world of Unity. 
See No. LXIV and No V 
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whõsc mouth has been swcctcned by the grcat * 
felicity. V 

Somcthing remains untold, but thc Holy Spirit will tellv 
thee without me as the mcdium. ^ . 

Nay, thou wilt teil it to thine own ear—neither I nor 
another, O thou who art one with me— 

Just as, when thou fallest asleep, thou goest from tKe 
presence of thyself into the presence of thyself ^ 

And hearest from thyself that which thou thinkest is toid 
thee secretly by some one in the dream. 4 
O good friend, thou art not a single “thou”: thou art the 
sky and the deep sea 

Thy mighty infimte “Thou” is the oeean wherein myriads 
of “thou’s” are sunken 

Do not speak, so that thou mayst hear from the Speakers* 
what cannot be uttered or desenbed. 

Do not speak, so that the S^ini may speak for thee: in the 
. ark of Noah leave ofF swimming! *' 


. * The mystenes rcvealed in vendical dreams are not really eom- 
municated to the dreamer by the app^itions with which he imagines 
he is conversing Nothing is externarto the souI that knows God to bc its 
true seif and sees its desoent and aseent as phases of His timcless Self- 
revelation. 
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